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1 Summary, structure, significance

1.1 SUTTA SUMMARY AND SIGNIFICANCE

1.1.1 Summary. The Sakka,pafiha Sutta (D 21), the discourse on Sakra’s questions,® recounts Sakra’s? 1°
visit to the Buddha and deep faith in the Dharma [§1], the teachings connected with him, and his attaining
of streamwinning [§2]. The sub-themes are on the gandharva Pafica,sikha, his music and love interest
[§1.6], and the devout woman Gopika and devaputra Gopaka [§1.11.2-1.12]

Sakra visits the Buddha at the Inda,sala cave in Vediya mountain, and, with the help of Pafica,sikha,
meets him. Sakra asks the Buddha a set of 5 questions, covering a total of 14 topics [1.2.3]. The Sutta
closes with Sakra’s showing his gratitude to Pafica,sikha, and attaining of streamwinning along with other
devas [§§2.10.4-5].

1.1.2 Genre

1.1.2.1 Exegetically,® the Sakka,pafiha Sutta and similar texts form their own category, known as
vedalla (“question-and-answer teachings”), one of the 9 limbs of the teaching (nav’anga satthu,sasana).*
The Digha Commentary explains that the vedalla category comprises such texts as the Cila,vedalla Sutta,
the Maha,vedalla Sutta, the Samma,ditthi Sutta, the Sakka,pafiha Sutta, the Sankhara,bhajaniya Sutta® and
the Maha,punnama Sutta, “all of which are suttas given in answer to questions asked in terms of joy and
praise (of the Buddha,dharma)” (DA 1:24).5

In terms of teaching and narrative, they comprise questions and their answers, usually between two
monastics, a questioner and a respondent (that is, they are catechetical suttas), such as these:’

Sakka,paiha Sutta D 21/2:263-389 Sakra and the Buddha SD 54.8
Samma Ditthi Sutta M 9/1:46-55 Sariputta questions and answers® SD 11.14
Maha Vedalla Sutta M 43/1:291-297 Maha Kotthita & Sariputta SD 30.2
Cula Vedalla Sutta M 44/1:299-305 Visakha & Dhammadinna® SD 40a.9
Maha Punnama Sutta M 109/3:15-20 The Buddha and a monk?*° SD17.11
Maha Kotthita Sutta A 9.13/4:382-385 Maha Kotthita & Sariputta SD 39.11

1.1.2.2 In §1.4.4, the Sutta narrator tells us that the young gandharva Paiica,sikha plays on his veena
and sings verses “regarding the Buddha, the Dharma, the arhats and love.” These categories were incorp-
orated into the post-Buddha epic Maha,bharata (1.2.383), where it is said to comprise treatises on the 4

! The Sutta title comes from §§47d* + 48*, at the close of the 1% recital (Ch 1 of the Sutta).

2 0n Sakra (P sakka), see SD 54.2 (3.2.3.6).

3 In terms of the study and explanation of texts, esp sacred texts.

4 On these 9 factors (anga), see Maha Vedalla S (M 43), SD 30.2 (2.1); also SD 26.11 (3.2.1.3).

5 This Sutta has not been identified: it is a question-answer text on formations (sankhdra), which may mean what-
ever “forms” us and the world, such as the 4 elements and consciousness. It is also possible that this Sutta is now
lost.

6 Culla,devalla-maha,vedalla-samma,ditthi-sakka,pafiha-sankhéara,bhajaniya,mahda,punnama-sutt’adayo sabbe pi
vedaii ca tutthifi ca laddhdaladdha pucchita,suttanta vedallan’ti veditabbo (DA 1:24,14-17).

7 For a longer list of catechetical suttas, esp involving Mah3a Kotthita, see SD 28.4 (1.2). See also SD 44.12 (1.7.3.1).

8 On the variations in the actors here, see SD 11.14 (2).

9 While Visdkha is a layman, erstwhile husband of Dhamma,dinn3, she is an arhat nun: see SD 40a.9 (3).

10 The questioner is said to be an arhat monk who is teacher to 60 other monks (SA 2:306): see SD 17.11 (1.4).
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aspects (varga) of life, that is: purpose (artha,sastra), method (dharma,sastra), love (kama,$astra) and
liberation (moksa,sdstra), that is, on the useful, the true, the agreeable and the liberated.™*

The Buddha shows us the true “purpose” of life, mundane and spiritual; the Dharma is the “method”
for self-awakening, and arhathood the goal; “love” —as a feeling (lust) and activity (sex)>—is what drives
beings as a species, as human nature and, specifically, as the psychology behind the nature of Siddhattha’s
renunciation [6.4]. The 4™ and last category is that of liberation (vimokkha). Indeed, this passage on Pafi-
ca,sikha [§1.4.4] is the earliest mention of such categories.

Note that these categories are mentioned, not by the Buddha, but by Pafica,sikha, the gandharva
devaputra, a divine being whose task is to entertain and please the gods of the “earth-bound” heavens,
that is, those of the 4 great kings and of Tavatimsa. When the later brahminical writers compiled their
patently anti-Buddhist works, such as the Mahabharata and Bhagavadgita, they see these categories as
“spiritual” quests. Both parties agree that liberation is the highest of these categories.

1.1.3 Significance

1.1.3.1 Of all the Digha Nikaya sources on Sakra, the most important is the Sakka,pafiha Sutta (D 21),
for the following reasons:

(1) It records the 1* meeting between Sakra and the Buddha. However, he has known about the Buddha
and the Dharma for quite some time. [2.1]

(2) It frankly presents the erotic element in the context of spirituality, which helps us understand better
the nature and significance of the Buddha’s great renunciation. [6.1]

(3) The role of gender—in the story of Gopika/Gopaka [5.3.1]—is highlighted in terms of spiritual prac-
tice and attainment. [5.3.2]

(4) It tells us about Sakra’s attaining of streamwinning and gives us some practical insight into its nature.
[1.2.4]

1.1.3.2 The significance and popularity of the Sakka,pafha Sutta is attested by the fact it is mention-
ed by name in a Saryutta sutta, the Milinda,pafiha, the Mahavastu, the Digha Commentary, and in non-
Pali sources, especially Sanskrit and Chinese translations.

(1) The Haliddakani Sutta 2 (S 22.4) records that while the elder Maha Kaccana is staying on Mount
Papata, near Kuraraghara, in Avanti, the householder, Haliddakani, mentions the Sakka,paiiha by name,
and specifically questions about the accanta,nittha teaching [§§2.6.6-9],* asking for a detailed explana-
tion of it.?

(2) The Milinda,pafiha mentions “the Inda,sala cave” (Miln 349) and the “Sakka,pafiha” (Sakra’s ques-
tions) (Miln 350). These were mentioned by Nagasena in answer to king Milinda’s question: “Bhante Naga-
sena, is there any householder living in a house, enjoying sense-pleasures, living as a master in the house
crowded with wife and children, used to Kasi sandalwood, using garlands, perfumes and unguents, using

11 ¢f Windisch, “Buddha’s Geburt,” 1908:82.

12.0n an overview of the early Buddhist view of sex, see Sexuality, SD 31.7.
13 On the “earth-bound heavens,” see SD 54.3a (3.5.1).

14 See SD 54.8 (3.5).

15522.4/3:12 f (SD 70.15).
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gold and silver, his turban studded with a variety of jewels, pearls and gold, by whom the peaceful utmost
goal, nirvana, has been realized?”® (Miln 348). In short, are the lay arhats?

Nagasena replies that at the end of the teaching of the Sakka,pafiha, “84,000 beings” understood of
Dharma. The Sakka,pafiha Sutta itself, however, says that 80,000 deities gained the Dharma-eye [§2.10.5],
which usually refers to streamwinning, but may include once-returners and non-returners. It is possible
that the extra 4,000 in Nagasena’s figures refer to the other kinds lay saints, especially lay arhats.

(3) The post-Buddha Sanskrit work, Maha,vastu, of the Lokéttara,vada'’ (a branch of the Mah3,sanghi-
ka) mentions a phrase from the Sakra,prasna, “Sakra’s questions,” in connection with the jealousy of the
king of Kasi,kosala over the popularity of the young princes from Saketa (banished from their kingdom) in
his city, where they had taken refuge. The narrator quotes Sakra’s Questions, but gives a Sanskrit rendition
of the quote, thus: “Devas, humans, asuras, garudas, gandharvas, yakshas, rakshasas, pisacas, kumbhan-
dhas and all other of the common masses are bound in the fetters of jealousy and avarice.”*® (Mvst 1:350)

(4) The Sumangala,vilasint (the Digha Commentary), as we have noted, cites the Sakka,pafiha Sutta
by name, classifying it amongst those texts that are categorized as vedalla, that is, catechetical texts.*®
[1.1.2.1]

(5) Chinese translations of the Sutra from non-Pali sources (mostly Buddhist Sanskrit) are preserved in
the Dirgha Agama and the Madhyama Agama of the Chinese Tripitaka.?® Sanskrit versions or fragments?!
of the Sutra have been identified by various scholars.

1.1.3.3 The fact that the Sutta is mentioned by name in other suttas and texts suggests that it is likely
those suttas and texts are later than the Sutta quoted. That the Sutta is well-known by name in the Com-
mentaries suggests that it is unlikely to be a very early sutta. It is likelier to represent teachings and deve-
lopments from a time when Buddhism had become widespread and popular enough for the Buddha or
early Buddhist sutta-compilers to include the story of Sakra in the Pali canon.

We also see late canonical terms such as “Sakya,muni” in the Sutta [§43b*]. Sakya,muni is a very rare
term in the suttas but common in the Commentaries. The Sutta probably belongs to the middle period
(from the 10™-30" year of the ministry) or later.??

1.1.3.4 When using the Sanskrit or the Chinese versions, it should be remembered that they are, as a
rule, later than the Pali versions, sometimes varying in their doctrinal background. The earliest Chinese
translation of a Buddhist scripture was in 148 CE, but most of the translations were done in the 7™ century
and later. The Chinese translations faced various difficulties (eg, linguistic and cultural difficulties; apo-

16 Bhante nagasena atthi kho koci gihi agariko kama,bhogi putta,dara,sambadha,sayanam ajjhavasanto kasika,-
candanam paccanubhonto mala,gandha,vilepanam dhdarayanto jata.ripa,rajatam sadiyanto mani,mutta,kaficana, -
vicitta,moli,baddho, yena santam paramattham nibbanam sacchikatan’ti (M 348,11-16).

17 | okéttara (lit, “trans-world”) means “supramundane or transcendent.” This school believed the Buddha to be
“transcendent,” beyond this world or supernatural, that Sakyamuni was a mere phantom.

8 Jrsya, matsarya,samyojana,samprayukta deva,manusyd asurd garuda gandharva yakséa raksasa pisaca kumbhan-
da ye va punar anye santi prthu,kayah (Mvst 1:350).

DA 1:24,14-17.

20 fi 30 75 RE T 48 f6 shué di shi sud wen jing T 15/T1.246b3, # R4 di shi weén shi yudn T 203.73/T4.476a17,
TR F 4% di shi wen shi yudn DA 14/T1.62b29, FE[4E di wén jing MA 134/T1.632¢27.

21 SHT 1151 R2-5, 1421, 1422, 1415 R2-5, 1687B; Sakrapraésna Sitra SF 241 (Waldschmidt 1932: 58—11), SF 139
(Sander 1987:155-158).

22 On the 2 periods of the Buddha’s ministry, see SD 1.1 (2.2); SD 40a.1 (1.3).
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cryphal texts) that make fascinating scholarly study.? Generally, such sources are useful where they help
us better understand the Pali suttas, and a good understanding of Pali and its suttas helps us better
comprehend these non-Pali sources, too.

1.2 SUTTA STRUCTURE

1.2.1 The 2 parts of the Sutta

The Sakka,pafiha Sutta is divided into 2 almost equal sections or “recitals” (bhanavara),?* here called
“chapters.” The 2 chapters are arranged as follows:

Sutta Contents
CHAPTER 1 (pathama bhanavara)

§1.1 Sakra longs to meet the Buddha in the Inda,sala cave [1.5.1, map].

§1.2 Sakra asks Pafica,sikha to present himself to the Buddha with his music and verses.
§1.3 The devas illuminate Vediya mountain, Amba,sanda and their vicinity.

§1.4 Pafica,sikha approaches the Inda,sala cave to play his veena for the Buddha
§1.5 Pafica,sikha’s song.

§1.6 Pafica,sikha meets the Buddha; he declares his love for Bhadda Suriya,vacchasa.
§1.7 Reprise of Pafica,sikha’s song [§1.5]; he misses Bhadda.

§§1.8-9 Sakra and the devas meet the Buddha.

§1.10 About Sakra’s 1 attempt to meet the Buddha; Bhufijati. Why he fails to do so.
§1.11.1 An embarrassed Sakra turns to a more amicable topic.

§8§1.11.2-1.12 Gopaka’s story.

§1.13 The Buddha is convinced of Sakra’s faith and sincerity.

CHAPTER 2 (dutiya bhanavara)

§2.1-2.3.7 Sakra’s 1% question (series): What fetters bind beings with hate, etc? The Buddha answers.
§2.4 Sakra’s 2" question: How should a monk practise the Patimokkha? The Buddha answers.
§2.5 Sakra’s 3" question: How does one practise sense-restraint? The Buddha answers.

§§2.6-2.7.3 Sakra’s 4" question: Do all holy men teach the same thing? The Buddha answers.
§§2.7.4-2.8.7 Sakra’s joy; its reasons. Attaining the path of streamwinning [§2.7.10]. Rebirth [§2.8.2].%
§2.9 Sakra’s 11-verse lion-roar.

§2.10 Sakra’s gratitude to Pafica,sikha; Sakra’s attaining fruition of streamwinning® [§2.10.4].

2 The Chin collection of early sutras and texts are called Agama (usually based the Sanskrit, but often close to their
Pali parallels), that is, Dirgha Agama, Madhyama Agama, Samyukta Agama and Ekdttara Agama. They are found in
the first 2 vols of the 207-vol Chin Tripitaka. For textual and scholarly sources (Online Index of Chinese Buddhism),
see eg http://www.buddhiststudies.net/oicb.html. On the difficulties faced in the Chin translations of Buddhist texts,
see SD 49b (2.6).

24 A bhana,vdra is a recital-section on the Pali canon introduced by the early reciters (bhdanaka). These sections not
only served to determine textual size or volume, but also act as rests for the reciters. A bhdna.vara usu consists of
8,000 syllables, generally comprising verses—ie quatrains of 4 feet with 8 syllables each—even when the text is in
prose. Hence, 250 verses of 32 syllables form a bhanavara (DANT:Be 1:81,9*-12*; Sadd 928,20, 357,27-358.3, 1131
(5.3.3.1); Hinliber 1995b, 1996: §12 n29). A bhanavara recited sarabhaiifia (slow plainchant in phrases) would take
about half-an-hour. On sarabhaiifia, see Piyasilo, Buddhist Prayer, 1990c:46. On bhanavara, see Ency Bsm 2:690.

25 On Sakra’s attaining the path of streamwinning, see Sakka Vatthu (DhA 15.8,8), SD 54.20.

26 On Sakra’s attaining the fruition of streamwinning, see Sakka Vatthu (DhA 15.8,10), SD 54.20.
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1.2.2 Contrasting themes

1.2.2.0 From the listing of the chapter-topics above [1.2.1], we can see that Chapter 1 deals with
worldly affairs. We see a number of interesting contrasts in the Chapter 1 themes. These contrasts follow
a clear rule: first, there is some worldliness or weakness, but this is changed or strengthened by the Dhar-
ma into wisdom and awakening.

1.2.2.1 The 1% contrast is that between sensuality and spirituality. Chapter 1 centres on Pafica,sikha
and his love for Bhadda. His song is powerfully erotic, yet intimately woven with his faith-inspired allusions
to the Buddha, the Dharma and the arhats (the 3 jewels). He shows himself to be a gandharva who is pas-
sionate in his love for both Bhadda and the Buddha Dharma.

This same contrast and harmony is also seen in Sakra: just as Pafica,sikha is drawn to win Bhadda,
Sakra is determined to meet the Buddha. [6.2.1.2]

1.2.2.2 The 2" contrast is seen in Sakra, too. To his embarrassment, he learns that he failed to meet
the Buddha the first time because he was hasty and careless, driving his chariot so near to the meditating
Buddha. His embarrassment can be teased out from the caesura, an awkward silence, after the Buddha
hints: “The sound of the venerable’s chariot-wheels roused me from that samadhi!” [§1.10.7]. Thisis a
gentle rebuke by the Buddha to Sakra.

The irony, however, is that it is well known that the Buddha can never be disturbed while he is in medi-
tation. This unique remark by the Buddha can be explained thus: either he is just beginning his meditation,
while his senses are still functional (before attaining dhyana); or he is making this statement to see how
well Sakra understands his hastiness (in other words, as a skillful means); or more likely, both are the case.
The point is that Sakra is not yet ready to meet the Buddha to learn the Dharma. [2.1.1]

1.2.2.3 The 3™ contrast is found in the Gopika/Gopaka story [§§1.11.2-1.12]. Gopika is a morally vir-
tuous Sakya woman, deeply faithful in the 3 jewels and devoted to serving 3 monks. Gopika—we are given
no reason—aspires to be a man.?’ She is reborn as a male deva in Tavatirsa, but is appalled to see that
the 3 monks she had been devoted to and served as supporter, have been reborn as gandharvas, the low-
est of heavenly beings, whose task is to serve and service the devas with comfort and pleasure.

The import of the Gopika/Gopaka story is twofold: being a woman is no obstacle to a better birth or
spiritual state, and that being a lay person with right conduct is spiritually more blessed than a monastic
who flows with the world. Sex, social status or religious choice is no obstacle to spiritual cultivation when
we do cultivate spiritually. [5.3.2]

1.2.2.4 The 4" contrast or pair of contrasts, we see in Sakra’s gratitude and spirituality. First, we see
Sakra desperately turning to his minstrel, Pafca,sikha, to arrange a meeting between the Buddha and him
(Sakra), which Pafica,sikha does in a musical and masterly manner. Pafica,sikha’s intercession occurs at
almost the very start of the Sutta [4.1.2], which closes with Sakra showing his gratitude to Pafica,sikha in
many ways: Sakra adopts him as a son, makes him king of the gandharvas, and royally grants him the hand
of Bhadda whom he loves [§2.10.2].

27 There is nothing anti-feminist here when we consider the overall lesson of the story. In fact, we also have cases
where one continues to be reborn a woman (Pati,pujikaya Vatthu (DhA 4.4), SD 54.15) or that of a man becom-
ing a woman, even having children, and then reverting to his manhood (Soreyya-t,thera Vatthu, DhA 3.9; SD 31.7
(8.2.1)). These accounts are neither “anti-manhood” nor “pro-feminism.” Such accounts should be understood for
the lessons they import, which is why they are told: as we think, so we are or become.
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1.2.2.5 There are a number of other contrasts that are not so clearly evident in the Sutta. For exam-
ple, there is a 5™ contrast which is not at once evident, unless we are familiar with the epithet angi,rasa
[§1.5.2c], translated as “sunshine,” a term of endearment that Pafica,sikha uses for his beloved, Bhadda.
We shall discuss this below [1.3].

Then, there is a 6™ contrast, the usage of the word bhadda, “fortunate, auspicious,” which is the name
of Pafica,sikha’s beloved, and is also used as a respectful appellative to Sakra: bhaddan tava, “Good for-
tune is yours!” We see here Pafica,sikha, having as it were (in the end), a twofold good fortune, a twin
blessing: a loving master and a partner he loves, making him a son (to Sakra) and a husband (to Bhadda).
[1.4.2]

There is also a 7*" contrast: that between the disruptive noise of Sakra’s chariot-wheels and Pafica,si-
kha’s soothing harmonious music. This we will examine later [5.2.1].

1.2.3 Sakra’s questions

Chapter 2 (the 2" bhana,vara) of the Sakka,pafiha Sutta records a set of 5 questions or question-sets,
covering a total of 12 topics. Sakra begins the questioning by asking why beings cannot live without quar-
relling. The Buddha replies that it is due to jealousy and avarice (issd@, macchariya); then, he asks what’s
the cause of jealousy and avarice, and so on (totalling 8 questions), thus:

1°T QUESTION SERIES [3.1]

(1) jealousy and avarice issd,macchariya [§2.1]

(2) loving and unloving [like and dislike] piydppiya [§§2.2.1-3]
(3) desire chanda (§§2.2.4-5]
(4) of thoughts vitakka [§52.2.6-7]
(5) proliferation of conception and perception papaiica,saifia,sankha [6§2.2.8-9]
(6) happiness somanassa [§§2.3.1-3]
(7) sorrow domanassa [§2.3.4]
(8) equanimity upekkha (§§2.3.5-7]

2"° QUESTION [3.2]
(9) Patimokkha-based restraint: wholesome conduct of body, speech and quest [§2.4]

3°° QUESTION [3.3]
(10) sense-restraint: what is to be resorted to, what not to be resorted to (sevitabbdsevitabba) [§2.5]

4™ QUESTION [3.4]
(11) religious teachers and teachings, and the worldly “elements” (aneka,dhatu) [§2.6.1-5]

5™ QUESTION [3.5]
(12) the true ideals (accanta,nittha ... )2 [6§§2.6.6-10]

This is only an overview of themes by way of an introduction to the Sutta. The significance of these ques-
tions and teachings will be discussed later [3].

28 For details on the accanta,nittha stock passage or pericope, see SD 54.8 (3).
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1.2.4 Sakra’s streamwinning

1.2.4.1 Was Sakra twice a streamwinner? The Sakka,pafiha Sutta (D 21) records that Sakra declares
himself a streamwinner (sotdpanna) twice in the same sutta account.?® The 1% time is when he is seeking
spiritual answers from forest-dwelling recluses and brahmins. When they realize that Sakra is “the lord of
the devas” (devanam inda), they affectedly want to learn from him instead! He then declares that he is a
disciple of the Buddha and “a streamwinner,3® no longer bound for the lower world, surely going over to
self-awakening.”3! [§2.7.10]

Then, near the Sutta’s ending, there is a 2™ declaration—while joyfully admonishing Pafica,sikha—we
are told that “the spotless, stainless Dharma-eye arose in Sakra ... thus: ‘Whatever is of the nature to arise,
all that is of the nature to cease’” (virajam vita,malam dhamma,cakkhum udapadi: yam kifici samudaya,-
dhammam sabban tam nirodha,dhammam).3? The “Dharma-eye” (dhamma,cakkhu)® here refers to the
attaining of streamwinning. This is the 2™ time that we are told Sakra attains streamwinning [§2.10.4].
[1.2.4.2]

1.2.4.2 Scholars are often at a loss with this apparent anomaly of someone declaring himself to be a
streamwinner twice in his life. Is this a wrong transmission in the texts? Could it be that on the first occa-
sion, Sakra is deluded in his self-declaration—just as a pious admirer of a certain charismatic teacher
would “canonize” the latter as an arhat or having some superpowers, and so on?

Instead of falling into intellectual reductionism or academic rationalism—we should work on our faith
and wisdom in the Buddha Dhamma. In such textual difficulties, we should apply this rule of thumb, that
is, to start by asking ourself the most obvious question: What do the sutta or suttas (and the Commenta-
ries) say about this? Search the suttas: let the suttas speak for themselves.

1.2.4.3 The explanation is really a simple one: Sakra’s 1°* declaration of streamwimming refers to the
attaining of the streamwinning-path (sotapanna,magga). This means that he has, as it were, already qua-
lified and enrolled as an undergraduate student. In his 2" declaration—notice the use of the yam kifici
samudaya,dhammam pericope [1.2.4.1]—he has fully graduated as a streamwinner: he has won the
streamwinning-fruition (sotapanna,phala).?* He is now a full-fledged streamwinner, a true disciple of the
Buddha, no more an “outsider” (bahira).®

2D 21,2.7/2:284,23 + 2.10/2:289,21 (SD 70.6).

30 sakka Vatthu (DhA 15.8) tells us that it is on the Buddha’s account that Sakra, “having attained streamwinning,
gave up his old Sakra-state and gained his young Sakra-state”: DhA 15.8,8 + SD 54.20 (2.2.2.2).

31 Sotapanno avinipata,dhammo niyato sambodhi,pardyano. A fuller streamwinning pericope is found in (Anicca)
Cakkhu S (S 25.1,6), SD 16.7. See also S 22.109, SD 17.1a(2.3); SD 52.10a (1.2.2.2-1.2.2.3).

32D 21,2.10/2:289,21 (SD 70.6), qu at Sakka V (DhA 15.8,10), SD 54.20. On the Pali formula, see SD 49.8b (7.5).

33 The “Dharma-eye” (dhamma,cakkhu) usu refers to streamwinning, but may refer to any of the 1° 3 stages of
sainthood (ie, except arhathood). It should not be confused with “the divine eye” (dibba,cakkhu) or clairvoyance,
“the knowledge of death and rebirth (cut’upapadta figna) and of how beings fare according to their karma (yatha,-
kammdipaga fiana),” a type of psychic ability gained through the 4" dhyana. On the different kinds of “eyes,” see DA
1:183; SA 2:354, 3:297; ItA 1:99, 167; BA 33; PmA 1:77; NmA 1:158; DhsA 306. See also D 2,104 n on “Dharma-eye”
(SD 8.10); SD 27.5a (5.5).

34 This 2" event—Sakra’s fruition of streamwinning—is noted by Comys on Satipatthana Ss (D 22; M 10): see
§2.10.5n.

35 Those who have not attained at least streamwinning are said to be “outsiders” (bahira or bahiraka) to the path:
see Cila Hatthi,padopama S (M 27,25.4) n + SD 40a.5 (1.1.2); Dakkhina Vibhanga S (M 142,5(11)) + nn, SD 1.9; SD
47.1(1.1.2).
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The streamwinning-path and the streamwinning-fruition are the first 2 kinds of the 8 noble individuals
(attha ariya,puggala) often mentioned in the suttas. Each of the 4 stages of sainthood has its path (mag-
ga) (the “undergrad”) and its fruition (the “grad”) aspects—this twin is called a “pair” (yuga) of noble indi-
viduality.>® It should also be noted that each of the 8 individuals is not a “moment” of sudden awakening
(a commentarial notion) but often lasts for quite a long while. (Clearly, as undergraduates, we do not grad-
uate instantly!)®’ [2.2.3.2]

1.3 SYMBOLISMS: THE SUN AND EARTH

1.3.1 Bhadda Suriya,vacchasa

1.3.1.1 As noted in the study of contrasts in Chapter 2, we see Pafica,sikha’s application of the epi-
thet, angi,rasi, “sunshine” [§1.5.2c], to his beloved, Bhadd3, as the 5 contrast [1.2.2.5]. We cannot be
certain whether the gods and humans of the Buddha’s time saw the sun as the centre of the solar system
(as we now know it today), they certainly saw it to be the only source of light in the heavens above the
earth.

The connotation, then, is clear: Pafica,sikha sees Bhadda as the source of his happiness and the cen-
tre of his world, that is, his worldly “sunshine” (angi,rasa). The Commentary explains that she is so called
“because her body emit rays of light” (ange tasmiyo assa’ti, DA 3:701,21), that is, her figure is radiant: a
common vision when we are deeply in love with a person. She is the light of his life, his sunshine. Before
we see how her name is related to the Buddha's [1.3.2], let us examine another epithet of hers, a more
common one in the Sutta: Suriya,vacchasa [1.3.1.2].

1.3.1.2 Suriya,vacchasa, “glory of the sun,” is another important solar symbolism in the Sakka,pafiha
Sutta, and is Bhadda’s nick-name: she is called Bhadda Suriya,vacchasa. This name is mentioned in the
Maha,samaya Sutta (D 20) together with that of her father, Timbaru, a gandharva chieftain.®

Suriya is, of course, one of a number of synonyms for the sun. As a noun, sura means “a god,” that is,
the deity that lights up our world (its opposite is asura, “anti-god, titan”). As an adjective, sdra, it means
“brave,” and from this we get siriya (a variant spelling of suriya), “the sun.” The sun is, as it were, all alone
in our sky; hence, it is brave. When the sun shines, we are free from the fear of darkness: we are brave in
the light of day.

1.3.1.3 There are 2 forms of the second element of this epithet, that is, it can be either -vacchasa or -
vaccasa. The Commentarial gloss on suriya,vacchasa seems to suggest that it means “accomplishment,
endowment or success” (sampatti): “She is suriya,vaccasa because she has a well-endowed body” (sarira,-
sampattiya suriya,vaccasd, DA 3:704,18).

The Burmese text and its Commentary, and the Siamese text read sdriya,vacchasa; while the Sinhala
and Pali Text Society editions read suriya,vaccasa. The Digha Commentary explains suriya,vacchasa as
meaning one “whose body, from toe to crown, is radiant like the sun” (DA 3:701,7-13). Since the word
vaccha or vacchasa literally means a “young calf (still drinking milk from her mother),” suriya,vacchasa
can mean “a calf who is (radiant) like the sun.” “Calf” here is a diminutive of affection for someone sweet

36 On the 4 “pairs” and 8 individuals—the famous magga,phala pair, see Attha Puggala S 2 (A 8.60), SD 15.10a(2);
SD 10.16 (9).

37 0n such “individual” awakenings as not sudden but lasts some time, see (Hatthi,gamika) Ugga S (A 8.22,10) +
SD 45.15 (3.2.2). On the problem of “sudden awakening,” see SD 50.13 (2.4.4).

38D 20,10/30e*/2:258 (SD 53.4).
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and beloved. Vacca, which means “excrement, faeces, dung,” is unlikely to be part of such an auspicious
name.

Either way—vacchasd or vaccas@—is clearly cognate with the Sanskrit varcas (from VRUC, to shine),
meaning “vital power, vigour, energy, activity, (esp) the illuminating power of fire or the sun, ie, brilliance,
lustre, light; form, figure, shape; excrement, ordure, faeces” (SED). Hence, we find siirya,varcas, “resplen-
dent like the sun,” in Sanskrit works, such as the post-Buddha Mahabharata,*® where it is the name of a
gandharva deva.*®®

1.3.1.4 Although Bhadda is like the sun—the light and the life—in Pafica,sikha’s life, she is only the
object, purpose or goal of his life: he is in love with her. In other words, Bhadda is not the ideal woman,
much less the ideal of womanhood. Such a woman is “the woman jewel” (itthi,ratana), that is, the chief
queen of the world monarch (cakka,vatti), such as that described in the Bala,pandita Sutta (M 129).4

1.3.2 The Buddha as Angi,rasa

1.3.2.1 Bhadd3, as we have noted, is also given the epithet angi,rasi [1.3.2.1). This is the feminine
form of angi,rasa (sun-rays), a well-known epithet of the Buddha.*> The Commentaries give 3 etymolog-
ies of angi,rasa. Buddhaghosa says that “it means emitting rays of various hues from the body,”** and
that it therefore applies to all buddhas.*

A related word, ddicca (another word for the sun) is also the gotra name of the Sakyas (Sn 423); hence,
the Buddha is often called Adicca,bandhu, “kinsman of the sun” [§2.9.8d*].

Dhammapala adds that Angi,rasa signifies being endowed with such qualities as moral virtue, and
also that, according to some, Angi,rasa (probably a patronym), is a personal name given by the Buddha’s
father in addition to Siddhattha, that is, his “2 names” (dve ndmani, ThaA 2:226); hence, the Buddha is
called Angi,rasa Kumara (Prince Sunbeam).*

In the Vedic tradition, the Gautama (P gotama) lineage belongs to the Angirasa clan.*® Hence, this is
where a kshatriya clan claimed descent from a brahmin gotra (Thomas 1949:22 f).%

1.3.3 Sakra’s earth-touching gesture

1.3.3.1 Sakra, after gratefully and generously repaying Pafica,sikha for successfully arranging his visit
to the Buddha, does a remarkable deed: “Having struck the earth with his palm, thrice uttered this udana
[word of uplift]: ‘Homage to him, the Blessed One, the arhat, the fully self-awakened one!’” [§2.10.3].

The question here is: Was he “sealing his word” to Pafica,sikha? Surely thissequence of his actions is
of some significance. However, since Sakra is reputably a man of his word, such a gesture surely has a
deeper significance.

39 The oldest parts of the Mahabharata epic are not much older than 4t cent BCE (just after the Buddha’s time)
and reached its final form by the early Gupta period (c 4" cent CE). On gandharva music, see SD 20.12 (2.4.1).

40 Mahabharata, Adi Parva (ch 1), sect 122, stz 55. Even today, in India, traditional music is called “gandharva,veda,”
“the music of joy [knowledge],” and traditional musicians, “gandharvas.” See

41 M 129,39/3:174 f (SD 2.22); SD 36.10 (2.3.5).

42 See, V 1:25,32*; D 3:196,7*; S 1:196,3* = Tha 1512; S 1:81,156*; A 3:239,25*; Tha 536. Qu at J 1:116,14* = DhA
1:244,5*% = AA 1:230,16* = Vism 388,3*; cf Ap 104,19.

43SA1:152,11; AA 3:316,2; ) 5:145,7.

4 DA 3:701,21 f; cf aditta or adicca, “son of Aditi (the sun)” (DA 3:963,28).

45 AA 2:239,30; ThaA 2:226,26; BA 278,35; ApA 361,31-34.

46 Macdonell & Keith, Vedic Index, 1912 1:234 f (Gotama).

47 See Lakkhana S (D 30) @ SD 36.9 (4.5): The Buddha'’s radiance.
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1.3.3.2 Sakra’s earth-striking gesture marks his declaration of faith in the 3 jewels (as a streamwin-
ner), re-enacting the Buddha’s earth-touching gesture. This is when the Buddha, after being challenged by
Mara to prove his worthiness to sit under the Bodhi-tree, calls the earth to witness all his past good deeds
by which he deserves that seat so that he will gain awakening. Sakra knows this, since he had himself wit-
nessed this powerful act of truth by the Bodhisattva.*®

Hence, Sakra, too, calls the earth—in the Buddha’s name—to witness this moment: the conclusion of
his 1°* meeting with the Buddha and Sakra’s aspiration for awakening. In time, when Mara challenges his
aspiration for awakening, the earth is always under him supporting him (and us) as our witness in the
good that grounds our efforts to reach and walk the path of awakening.*

1.4 AFEW INTERESTING WORDS

1.4.1 Kuto,mukhd [§§1.11.5, 1.12.4c]

1.4.1.1 In the story of Gopaka sees that the 3 monks that he, as the pious laywomen, Gopika, on
earth, were devoted to and had supported. Despite living the religous life, they are reborn amongst the
lowly gandharvas [§32*]; hence, he rebukes them, thus:

“Where’s the face, sirs? You’ve not strived in the Blessed One’s Dharma! (Kuto,mukha nama tumhe
marisa tassa bhagavato dhammam assuttha [variants: assutva or dydhittho)). Here am |, having been
a woman, deeply faithful ... well-fulfilled in moral virtue. ... But, what a sorry sight to see you, sir, fellows-
in-the-Dharma, to be reborn here amongst the lowly gandharvas!” [§§1.11.5-8].

Of special interest is the phrase kuto,mukha, which we will now examine.

1.4.1.2 Clearly here, mukha (which usually means “mouth”) means “face.”*® The Sutta Commentary
explains: “Therein, kuto,mukha refers to “Facing the Blessed One when he is teaching Dharma, thus:
“Where were you facing; were you occupied with other things, looking here and there, or sleeping?”>!
This is a literal explanation of what the ex-monks were: they did not pay attention to the Dharma, but
conducted themselves in worldly ways, entertaining the rich and powerful for the sake of immediate
“gains, honours and praises” (IGbha,sakkara,siloka).>?

For a monk to be reborn as a gandharva, then, is as bad as falling into one of the subhuman realms as
an animal, a preta or a hell-being. The karma of their negligence (appamada) fruited as a lowly birth even
in high heaven, but this is just the start of a bad karmic journey: it will only spiral downwards. They will, in
due course, fall from the heavens down to the lower realms.>

Doctrinally, Gopaka is expressing the teaching of moral fear (ottappa): the danger of bad karma fall-
ing upon us by way of our own unwholesomeness. The have no fear of bad karma; perhaps, they do not

48 See SD 52.2 (16.2).

49 Other persons famously uttering namo tassa incl: brahmin Janussoni, Cala Hatthi,padépama S (M 27,6.6/1:177),
SD 40a.5; king Pasenadi Kosala, Piya,jatika S (M 87,29/2:112, closing); brahmin Brahmayu, Brahmayu S (M 91,23/-
2:140), SD 62.8; brahminee Dhanafijani, Sangarava S (M 100,2/2:209), SD 10.9 & Dhanafijani S (S 7.1/1:160), SD 45.5;
brahmin Arama,danda, Arama,danda S (A 2.37/1:67), SD 84.9.

50 ) 6:218 (unnaja ~); PvA 74, 75, 77; ~m karoti, to make a face (i e, grimace), Vism 343; adho~, face downward, V
2:78; opp upari~, face upward (PED, CPD); assu™ with tearful face, Dh 67; PvA 39; dum~ (adj) sad or unfriendly look-
ing, J 2:393, 6:343; scurrilous, J 5:78; bhadra~ bright-faced, PvA 149; ruda~, crying, Pv 1.11,2.

51 Tattha kuto,mukhd’ti bhagavati abhimukhe dhammam desente: “Tumhe kuto, mukha, afifia,vihita ito c’ito ca
olokayamana, udahu niddayamana” (DA 3:707,12-14). This is the sense given (without further comment) in K Anu-
ruddha’s Dictionary of Pali Idioms, Hong Kong, 2003: 328.

52See Bhindi S (S 17.33), SD 46.24.

53 On devas falling into the hells, see (Nana,karana) Puggala S 1 (A 4.123), SD 23.8a.
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even believe in it. Then, there is the other side of this terrible twin of moral shame and moral fear (hiri,-
ottappa), which we will now examine: moral shame.

1.4.1.3 Itis clear from the context of the Gopaka passage [§1.11] that, by asking the gandharvas who
were ex-monks, “Where’s the face?” as meaning: “How do you think people will see you now? Are you
not ashamed of yourselves!” As monks, they were entertaining devotees and the world. After death, they
continue to become divine entertainers. This is such a lowly outcome despite these erstwhile monks’
chance to live the holy life and reach the noble path.

It is something to be deeply ashamed of. This is the moral shame (hiri) aspect of the current lowly
state of the ex-monk gandharvas. The positive side of this application of moral shame (regarding “the
face” of shame) is moral courage (vesarajja),”* exemplified in the Gopika as a woman in aspiring to higher
rebirth. It should be understood that she was living in a patriarchal society, but showed them that she
could better them.

1.4.1.4 To reflect the significance of both moral shame and moral fear (hiri,ottappa), | have rendered
kuto,mukha as “Where’s the face?” which can mean both:

(1) literally, “Where was your face? Why did you not attend to the Dharma?” (moral fear), and
(2) figuratively, “Where is your face?” A remark about “losing face” (moral shame).

Her words moved 2 of the gandharvas to seriously practise (even in Tavatimsa) and, attaining dhyana,
they were reborn in the host of Brahma’s ministers (brahma,purohita). But the third remained clinging to

the heavenly life of sensuality. [§§1.11.9, 1.12.16]

1.4.2 Bhaddan tava [§1.1.5 etc]

1.4.2.1 We have already noted, in passing, a contrast in how the word bhadda (“fortunate, auspic-
ious”) is found in the name of Bhadda, Paficasikha’s beloved, and that Sakra is sometimes addressed as
bhaddan tava, “Good fortune is yours!” [1.2.2.5].

The phrase bhaddan tava (with euphonic ending) or bhaddam tava occurs 4 times in the Sutta [§§1.1.5,
1.2.2,1.4.2,1.8.2], each time addressed to Sakra by Pafica,sikha, except for the first occasion when the
assembled devas address Sakra with this phrase.

1.4.2.2 The Commentary explains the phrase evam bhaddan tava as follows: The devas of the whole
universe of the Tava,timsa say: “Yes, maharajah. We will go to see the Buddha. Difficult is the arising of a
buddha. Good fortune is yours!”>> (DA 3:699). Although semantically, we can render this phrase as “Good
luck to you!” but idiomatically, it sounds (to the modern ear, anyway) rather ominous, that one needs
good luck (that one is lacking it or may not get it).

Hence, bhaddan,tava is better rendered as: “Good fortune is yours”; ir, more fully: evam bhaddan
tava, “So be it, good fortune is yours!” This sounds more positive, especially when Sakra plans to meet
the Buddha to learn the Dharma. This is definitely a profoundly wholesome move.

54 See Sarajja S (A 5.101), SD 28.9a (3.4).
55 Evam bhaddan tavéti kho cakkavala,pariyanta deva tava,timséti: Evarn hoti mahdaraja. Gaccham’aham bhaga-
vantam dassandya. Dullabho buddh’uppdado. Bhaddan tava ... (DA 3:699,8-11)
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1.4.3 Paricarika and pada,paricarika [§1.10.2]

1.4.3.1 The Sakka,pafiha Sutta says that Bhuijati is “a female attendant of Vessavana, the great king”
(vessavanassa maha,rajassa paricarika, D 2:270,15 f). | have rendered paricarika as “a female attendant”
rather than “wife,” as done by T W Rhys Davids, in his 1910 translation of the Digha Nikaya (D:W 2:305).
His translation is echoed by G P Malalasekera in his Dictionary of Pali Proper Names (DPPN) (1937 2:384);
M C Walshe follows it in his Digha translation (1995:324); and then N Mudiyanse adds this into his “Kuve-
ra” article in the Encyclopaedia of Buddhism (1999:267).

It should, however, be noted that neither the suttas nor the Commentaries seem to mention that
Bhuiijatl is Vessavana’s “wife.” Let us see how Rhys Davids must have come to his choice of translation
[1.4.3.2]; then, we will examine what paricarika really means or can mean in the rest of this section.

1.4.3.2 What are the grounds for translating paricarika as “wife”? The oldest clues we have for ren-
dering paricarika as “wife” from the Commentaries, especially that on D 21, which glosses paricarika with
pada,paricarika deva,dhita, “a young female deva who is a foot-servant” (pada,paricarika deva,dhita) (DA
3:705,31) [4.2.2.4]. This is where the canonical paricarikd is equated with the commentarial pada,paricari-
ka, which is examined the next sections.

The earliest modern clue is found in R C Childers’ A Dictionary of the Pali Language (DPL), under pari-
carako: “an attendant, servant. Fem paricdrika, a wife (Abh 237).” “Abh 237” = “Abhp 237" refers to the
world’s oldest Pali dictionary (or rather, thesaurus), the Abhidhana-p,padipika (section 237).%° There, we
see these entries:

“daro chaya [f] kalattam, (ca) gharant [f] bhariya [f] piya [f] pajapati [f] (ca) dutiya [f] (sa) pada-
paricdrika. [A wife].”%’

Note that paricarika itself is not found in this list. The bracketed entry, “A wife,” is simply an interpolated
English key-word like the header or lemma in a thesaurus—that is what, in fact, the Abhidhana-p,padipika
is. It is a collection of words, some of which may be synonyms, or near-synonyms, or are related in some
way. For example, gharani means “housewife”; piya, “beloved”; and dutiya (literally, “a second”), “part-
ner.” The words that commonly mean “wife” are only daro and bhariya.

1.4.3.3 In fact, Edgerton’s Buddhist Hybrid Sanskrit Dictionary (BHSD), under paricarayati, paricareti,
suggests that these verbs have to do with the assuaging of desire (such as paricaresum in the Maha Sudas-
sana Sutta, D 17).°® Hence, besides their sense of being served or amused in various ways, they are sug-
gestive “esp of sexual enjoyment with women.” Hence, a paricarika is probably “a concubine, mistress or
paramour,” but more generally, an “entertainer” in almost every sensual sense of the word.

It is possible, of course, that, in the divinely sensual world of the earth-bound heavens of Catum,maha.-
rajika and Tava,timsa, where marriage (if it exists) is not an institution like that of the humans, and where
procreation is non-biological, paricarika would refer to a “partner” or one of the partners of a male deva.
Let us examine this further.

1.4.3.4 The commentary on the Sakka,pafiha Sutta glosses paricarika with pdada,paricéarika deva,dhi-
ta, “a young female deva who is a foot-servant [lowly attendant]” [1.4.3.2], which the Abhidhana-p,padi-

56 Written by “Moggallana,” c12th cent, Sri Lanka. Ed Subhiti 1900. See Warder 1983b:166 + n330; Hiniiber 1996:

§231 + n409. On early Indian lexicography, see C Vogel, A History of Indian Literature v4, Wiesbaden, 1979: esp 309.
57 Romanized version with English: http://gretil.sub.uni-goettingen.de/gretil/2 pali/9 phil/lex/abhidh u.htm.
8D 17,1.6.4/2:172,5 (SD 36.12).
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pika groups with Pali words related to “wife.”*® In other words, pada,pariccarikd may mean “wife” but it
has other nuances which must be teased out from the context (which is not always so obvious)—hence,
we need clarification from other sources or authorities.

M Monier-Williams’ Sanskrit-English Dictionary (SED) defines paricarika (Skt) as “a servant, assistant”
(SED 593c). SED also defines the verbal noun paricaraya (which appears just before paricarika) as “to co-
habit; to attend to, wait on” (quoting the Divyavadana). We also find the entry pdda,paricarika, which is
defined as “a humble servant” (SED 617e) [1.4.3.4]. All these definitions agree with the Pali forms of these
words.

We have just this usage in the commentary on the Kanha Dipayana Jataka (J 444), describing Visakh3,
wife of Mandavya, that is, a “lowly servant, a house-maid” (veyyavacca,karika pada,paricarika).®® In other
words, this is only a description of Mandavya’s partner. The phrase itself does not exactly mean “wife.”

1.4.3.5 We will here examine the occurrences of pada,paricdrika (literally, “foot-servant”) in the Com-
mentaries, where it is very common, and see how this throws more light on how we can best understand
its usage or sense in the textual context.

The Uttara Upasika Vatthu, the story of the laywoman Uttara Nanda,mata (DhA 17.3), uses pada,pari-
carika as meaning “mistress” —this is clear from the context. The story relates how, when the devout Utta-
ra (a streamwiner) is sequestered in her husband’s house and is unable to see any monks, her father Punna
(also a streamwinner) gives her some money and tells her to engage a courtesan to be the impious hus-
band Sumana’s mistress (samikassa paricarikam, “the husband’s mistress”) so that she is free to offer alms
to the monks for the last fortnight of the rains.®?

While paricarika usually simply means “servant” (in a servile or menial sense), here it can only mean
“mistress or social escort” because Sumana is already Uttara’s “husband” (samika) who is given a courtesan
for his distraction so that Uttara is free to do her religious tasks.

1.4.3.6 The word opabhogga (Se upabhogga), found in the Payasi Sutta (D 23),%2 should be added to
the thesaurus list given at Abhp 237 [1.4.3.2]. Its Sutta commentary glosses upabhogga with pada,paricar-
ika (DA 2:810,21). Cone’s A Dictionary of Pali (DP) defines opabhogga (mfn) as “(from upabhoga), to be
used or enjoyed.” This, again, agrees with paricarika as meaning “a female attendant who serves, com-
forts or amuses” others (especially her master or partner). [1.4.3.3]

Here again, pada,paricarika cannot mean “a wife” in human sense. The context clearly refers to “a
female attendant" or perhaps “a mistress.” Sometimes, this sense applies to a human situation, such as
in the case of Uttara’s husband and his “social escort” [1.4.3.5].

According to the Anguttara Commentary, the 500 nuns had been pada,paricarika to Nandaka when
he was a king in a past life. Hence, he was reluctant to teach them to avoid any calumny from others that
he desired to see them again. The Buddha, knowing Nandaka’s virtue and ability, insisted that he taught
these nuns, as a result of which they attained arhathood (AA 1:313,18-314,7). It is likely that here the term
pada,paricarika has the sense of “women of his harem.”

1.4.3.7 In the Kulavaka Jataka (J 31) (in the commentarial story), the phrase pada,paricarika is appli-
ed to all of Sakra’s 4 “wives,” that is, to Sudhamma, Citta, Nanda and Sujata (or Suja) (J 1:204,29-205,6).
We may use “wife” (singular) or “wives” (plural) in such contexts, noting that this is not a human category

60 ) 444/4:35,29. The key verse of J 444 recurs in Kanha,dipayana Cariya (C 342* f), comprising only verses (C 11,-
11* £/33).

51 DhA 17.3/3:308,21 at Dh 223 (SD 3.8(4)).

52D 23/2:331,5, (SD 39.4).
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but a term related to the celestial life-style of the Catum,maha.rajika and Tava,tirmsa devas, where there is
no institution of marriage and conjugal relationship as we know them [1.4.3.3].

The Magha Vatthu (DhA 2.7) [3.6.3.2] is about Sakra in his previous life as the public-spirited Magha
and his 4 wives, partners or mates. The story mentions Magha’s 4" wife, Suj3, also his maternal cousin
(matula,dhitd), as being his pada,paricarika, a wife (in a polygamic situation), concubine or mate (DhA
1:271,13). Here, again, we are reminded that many words have no fixed meaning, except those what the
contexts dictate. Whatever word we use, in such cases, we should be aware not merely of their “diction-
ary” or lexical definitions but also of their contextual senses.®

The commentary on the Cila Tanha,sankhaya Sutta (M 37) further tells us that not only are the sons
and daughters of the devas born whole, with their all their limbs (devanam hi dhita ca putta ca ange nib-
battanti), but their maids or mates are women who are born asleep (pada,paricarika itthiyo sayane nib-
battanti); and their house-servants also arise within their celestial mansions (veyyavacca,kara anto,vima-
ne nibbattanti) (MA 2:301,15-18).

Clearly here, we have “congenital” cases of maids and mates of the gods of the earth-bound heavens.
They are born that way in accordance to their past karma, renewing some past relationships—like Magha
and his 4 mates who are reborn as Sakra and his 4 divine partners. No marriage is involved here: this is
neither a case of traditional nor common marriage, but a karmically congenital partnership.

I”

1.4.3.8 We see this “contextual” sense of pdda,paricarika as “wife” widely used in the commentarial
stories where we would expect bhariya, the usual word for “wife,” either as one to whom one is married
(in either the legal or traditional sense). This usage is found in the commentarial explanations, especially
the Jataka stories and the Dhammapada stories. The Commentary on the Asata Manta Jataka (J 61), for
example, glosses the usual word for “wife,” thus: bhariya pajapati pada,paricarika, “bhariya means wife,
partner [mistress]” (J 61/1:294).

The Magandiya Vatthu, the story of queen Magandiya (DhA 2.1,6), relates how Magandiya, the brah-
min Magandiya’s daughter, asks him to tell the Buddha that she wants to be his pada,paricarika.®* Consi-
dering that she has turn down all previous proposals, even from the rich and the famous, we must imagine
that marriage is not really on her mind. She is fascinated by the Buddha for her own reasons, and we may
conclude that she simply wants to be his “partner or lover,” which is what pada,paricarikad would mean in
this case.

In the stories related to the Rohini incident®—when the Buddha interceded and prevented the Sa-
kyas and the Koliyas from fight a bloody battle over the diminishing waters of the Rohint river—we have 2
occurrences of pada,paricarika. The Majjhima Commentary on the Nandakévada Sutta (M 146, SD 68.12)
tells us that in this connection, 500 princes, after listening to the Buddha’s teaching, renounce. We are
then told that 500 princesses—their erstwhile wives or partners (pada,paricarika)—then decide to re-
nounce, too, in the presence of Mah3 Pajapati.®® (MA 5:95,22-96,4).

53 This “contextuality” is a vital feature of a broader Pali “polysemy,” on which see SD 1.1 (4.4.5); SD 10.16 (1.3.1-
1.3.2;2.2); SD 54.3b (2.1.1.4).

54 DhA 3:194,4-6; PmA 3:673,3; AA 1:437.

85 For sources on the Rohini incident, see SD 54.4 (2.1).

% Nandaka-t,thero’pi pabbajitva arahattam patto, jetthaka,dasi,dhita vayam agamma suddhodana,maha.rajassa
agga,mahttesi-t,thane thita, itara’pi tesam tesam raja,puttanam,yeva gharam gata. Tasam samika pafca,sata raja,-
kumara udaka,cumbata,kalahe satthu dhamma,desanam sutva pabbajita, raja,dhitaro tesam ukkanthanattham sdasa-
nam pesesum. Te ukkanthite bhagava kunala,daham netva sotapatti,phale patitthapetva maha,samaya,divase ara-
hatte patitthapesi. Tapi pafica,sata raja,dhitaro nikkhamitva maha,pajapatiya santike pabbajimsu. (MA 5:95,22-96,4).
Some time must have passed between the princes’ renunciation and their wives following suit since Maha Pajapati
only renounces after Suddhodana’s death, ie, during the 5% year of the ministry, while the Buddha was observing the
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The commentary on the Nandakévada Sutta (M 146) further tells us that once the elder Nanda(ka)
was born as the eldest of 500 male slaves and Gotami the head of 500 female slaves. At that time, Gota-
m1 was pada,paricarika to him, the eldest of the male slaves (sa jetthaka,ddsassa pada,paricéarika ahosi,
MA 5:94). In all these cases, the relationship is simply that of intimacy not necessarily involving marriage
as we understand it.

Jataka Commentary and to some extent, the Dhammapada Commentary, too. However, this survey thus
far should be sufficient to show the polysemy and contextuality of pada,paricarika [1.4.3.7] and similar
words.®”” We have noticed from the above survey that pada,carika does not to mean “wife” in today’s
sense. Even the Pali-English Dictionary (PED), started by Rhys Davids, defines paricdriké (f) (note the long
middle vowel @, which is missed by PED) as “a maid-servant, handmaiden, nurse, (personal) attendant.” It
does not mention “wife.” The PED, however, only mentions pada,paricarika in a cross-reference to “J
1:204,” but does not define it.

From our survey, we should also note that pdda,paricariké is not found in the suttas;® it is a comment-
arial term that only loosely means “wife” [1.4.3.4], that is, not in the sense we would take it today (in terms
of marriage). Depending on the context, it can mean “a lowly servant, menial assistant, house-maid”
[1.4.3.4]; “mistress” [1.4.3.5]; “female attendant, mistress, social escort” [1.4.3.6]; “wife” (in the sense of
“partner or mate” [1.4.3.7]; and “lover, harem member” [1.4.3.8]. It should be noted that these are not
exact categories but a list of usages, often overlapping in their senses. The general idea is that the word
implies a relationship of servility, intimacy and sexuality.

1.4.3.10 In the case of the gandharvas (P gandhabba, masc) or their feminine counterpart, the apsa-
ras (P acchara),® they are, respectively, paricdrika (masc) and paricarika (fem), in the sense of being
servers, dancers, musicians and entertainers whose task is basically to provide service, comfort and pleas-
ure to the devas.

We only find the form paricarika (not pada,paricarika) in the suttas, where it probably means a per-
sonal attendant in a menial or servile sense, perhaps involving comforting and entertaining their masters
in some intimate sense. It does not have the sense of “wife,” since they are either from a low social class
in human society, or the lowly apsaras of the Catum,maha.rajika and Tava,timsa heavens, where there is
no marriage like the human institution.”

rains-retreat in the Hall of the Pinnacled House in the great wood outside Vesali (ThiA 3,29-31, 141,6-10). This is in the
5t year of the ministry (BA 3,24).

57 Ciila Saccaka S (M 35/1:227 :: MA 2:268,26); Daru-k,khandha S (S 35.241 :: SA 3:33,17); Anuruddha S (AA 4:130);
Anuruddha (ThaA 3:72); Samavati V (DhA 1:200); Anfatara Ukkanthita Bhikkhu V (DhA 1:296, 297); Soreyya Tha V
(DhA 1:327); Kundala,kesi Th1V (DhA 2:223); Kulavaka J (J 31/1:204x3, 205); Valahakassa J (J 196/2:128); Vina Thiina
J (J 232/2:225); Cala Kalinga J (J 301/3:1); Ananusociya J (J 328/3:95); Stici J (J 387/3:282 284); Sattubhasta J (J 401/-
3:342); Cha-d,danta J () 514/5:36); Lomasa Kassapa J (J 433/3:517); Cila Bodhi J (J 443/4:23x2); Udaya J (J 458/4:-
113);’ Cha-d,danta J () 514/5:36x2); Sankha,pala J () 524/5:171); Kusa J () 531/5:289); Maha Hamsa J () 534/5:357);
Kunala J () 536/5:423, 426, 438); Bhiiri,datta J () 543/6:163); Vidhura Pandita J (J 545/6:268, 289); Maha Ummagga J
(J 546/6:364, 422, 472); CA 135x2.

%8 This is confirmed by a search of the CSCD using the wildcard, “padaparicarik*,” which yielded no finds.

59 0On apsara, see SD 54.3 (2.3.2).

70 Cf explanation of brahma,pdrisahha: SD 54.18 (2.1.1.1).
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1.5 KEY PLACES IN THE SUTTA

1.5.1 Inda,sala cave

1.5.1.1 The Digha Commentary says that the Inda,sala cave lay between two overhanging rocks, with
a large sal-tree at the entrance. The villagers, having built for it walls with doors and windows, and orna-
mented it with polished plaster scroll-work and garlands, presented it to the Buddha.”

In Faxian’s time, it was still inhabited and he describes Nalanda as being one league northeast’? of it.
Xuanzang, who calls it Indraka,$aila,guha,”® however, found it deserted.”® Both pilgrims noticed marks on
the rock. Faxian thinks that they were the answers to Sakra’s questions written by the Buddha with his
finger, while Zuanzang thinks that both questions and answers were written on the stone.

1.5.1.2 Clearly, these pious pilgrims regarded the Sakra story as historical events rather than as being
of mythical significance. Ironically, when we view the Sakra story as a historical event, it is the action that
is highlighted, even glorified. However, when we understand the story as being mythical, its significance
is deeper in terms of understanding our own mind and effecting our practice of the Dharma.”

TO
NAWADA

Map 1.5.1: Location of Inda,sala cave. [Source: https://www.buddhanet.net/e-learning/pilgrim/p _map4.htm.]

1.5.1.3 Apparently, to render inda,sdla as “Indra’s sal-tree” or the Sanskrit form “Indra rock cave”
(indra(ka),saila guha) is problematic. We have no evidence for such conjectures. The name inda is the
name of several plants, probably meaning “excellent”; hence, its name.” The cave has been identified as
being located about 2 miles to the southwest of the modern village of Giriyek.””

71 DA 3:697,12-18.

72 Faxian must have used a Chinese south-pointing compass; hence, “southwest” is actually our northeast.

73 Beal 1884 2:180 f; Watters 1905 2:173 f.

74 Giles 1923:48 f; Legge 1886:80 f.

75> Dh 206-208 were not uttered by the Buddha in this cave, but at Beluva [6.2.3.5]. See SD 52.1 ch 1, esp (1.0.2) A
psychology of mythology.

76 See D:RD 2:299 n2.

77 The cave, 20-30 m deep, is at the base of a sheer cliff halfway up the south face of Giriyek mountain. The Rajgir-
Giriyek road runs about 7 km ending at Giriyek, north of the dam. Proceed on foot along the south side eastwards for
about 1.5 km. The area is remote and a well-known haunt for robbers. (Dhammika, Middle Land, Middle Way, 2008:
103; map, 1999:106.) See also Cunningham 1924:539-542; A Stein, India Antiqua, 1901:54.
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1.5.2 Vediya(ka) mountain. Vediya(ka) mountain was so called because its foot, covered with a forest
belt, looked like a jewel railing (mani,vedika). It was located on the southeast f Raja,gaha, and probably
also called Vedisaka (KhpA 151).

On the mountain lived an owl who would accompany the Buddha on almsround halfway to the vil-
lage, and then return with him. One day, the owl stood with lowered wings, its claws clasped together.
The Buddha smiled when he saw it. In reply to Ananda’s question, he said that the owl, after spending
100,000 world-cycles among gods and men, would become a pratyeka-buddha named Somanassa (MA
2:16).

2 Sakra in the Sakka,panha Sutta

2.1 SAKRA’S MEETING WITH THE BUDDHA

2.1.1 Sakra’s initial nervousness. The Sakka,pafiha Sutta is significant in documenting Sakra’s 1% meet-
ing with the Buddha [§§1.9-10]. Before we examine how this meeting came about, it is interesting to
note how hesitant, deferent, even fearful, Sakra is of the Buddha. Sakra’s initial nervousness towards the
Buddha can be explained by these reasons:

(1) Even as a streamwinner of fruition [§2.10.4], Sakra lives a divinely sensuous life, as detailed, for exam-
ple, in the Ciila Tanh3,sankhaya Sutta (M 37).78

(2) Gopaka’s story [§§1.11.2-1.12.18] and his advice to Sakra [§1.12.17] about the 3 erstwhile monks
who are reborn as lowly gandharvas, must have impressed on Sakra that even divinity is imperma-
nent and does not free us from defilements, especially craving and ignorance.”

(3) During Sakra’s 1% attempt to meet the Buddha, he is too hasty and fails to observe the protocol of
quiet: he drives his chariot so near the meditating Buddha so that he hears the sounds of its wheels
[§1.10.7]. For this reason, he is unable to meet the Buddha then. [1.2.2.2]

2.1.2 Sakra’s fearfulness

2.1.2.1 Sakra is well aware of his blunder in disturbing the Buddha’s samadhi and that the Buddha
insists on the rule of quiet and decorum in a meditation area. He tells Pafica,sikha: “For someone like me,
my dear Pafica,sikha, difficult to approach are the Tathagatas, when they are deep in solitude, meditat-
ing, rapt in dhyana!” [§1.4]. The opening phrase “For someone like me,” hints that Sakra sees himself as
having been hasty and unmindful, or he imagines himself to be so. [6.2.1.2]

Sakra’s remark here probably refers to his faux pas in driving his chariot too near the meditating Bud-
dha so that its wheels’ rumbling can be heard. Indirectly, the Buddha is telling Sakra to be more mindful
when someone is meditating, and to restrain his exuberance when approaching monastics. This is clear
from the Bhuiijati episode. [§1.10]

Owever, when Sakra has finished relating Gopaka’s story [§§1.11-1.13] to the Buddha, near the very
end of Chapter 1, the Buddha is clearly impressed with him: “For a long time has this Sakra [yaksha] been
pure” [§1.13.1]—this may refer to the duration following Sakra’s attaining the path of streamwinning, or
that he keeps to his vows and does not break any of the 5 precepts, since the time he was the youth
Magha doing good works with his 33 friends. [§2.7.10]

78 See esp M 37,7 (SD 54.9).
79 Except for the narrative sequence of (1) which includes Sakra’s meeting the forest recluses and brahmins, and
(2) the Gopaka story, we have no information on the duration that separates them.
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2.1.2.2 Sakra’s nervousness and fear®® are significant: this not only shows his deep respect for the
Buddha, but also that his position, even as “the lord of the devas” (devanam-inda), is below that of the
Buddha himself. In fact, he has come to meet the Buddha as a student, to question him about the Dharma
and to learn from him. Even then, only when the Buddha gives him leave to approach—with Pafica,sikha’s
intercession [2.2.2]—is he able to actually question the Buddha on the Dharma.

All this also reflects his respect for the Buddha and love for the Dharma as a streamwinner of the path
[1.2.4].%* The Commentary, however, adds that the Buddha recalls right back to the time since Sakra was

Magha doing good works with his 33 friends. It gives a very long account of Sakra’s “purity” (visuddhi),
that is, a life of moral virtue and public service from the time he was the youth Magha.?? [§1.13 n]

2.1.3 The noise of Sakra’s chariot-wheels. Immediately following the Buddha’s gentle rebuke to Sakra
regarding the noise of his chariot-wheels there a caesura [§1.11]. Note the abrupt break following §1.10.7:
there is a moment of awkward silence. Then, the suave Apollo-like Sakra diplomatically turns to divine
sweet talk to put himself in good light again. He relates the story of Gopaka [§§1.11.2-21].

Sakra finally proves his determination to come before the Buddha for a Dharma lesson, by declaring to
him: “If leave be granted by the Blessed Lord, | we, sir, would question ask” [§47*]. Finally, the Buddha is
convinced of Sakra’s sincerity and readiness to learn.

2.2 WHY SAKRA IS EAGER TO MEET THE BUDDHA

2.2.1 Sakra’s quest

2.2.1.1 Sakra, in his “11 verses,” tells us that “Long have | wandered | seeking the tathagata [thus
come]” [§55cd*]. Now, if Sakra has not yet found or known the Buddha, then, the term tathagata is likely
to simply refer to a true saint or teacher who is able to teach him about spiritual liberation, and deserving
of his respect.® Sakra speaks of his disappointing encounters with “recluses and brahmins ... dwelling in
secluded forest abodes” [§2.7.6], who were probably the Upanishadic seers.

Sakra’s encounters are very similar to those of the young parricide king Ajata,sattu—ironically, both
have also overthrown or usurped the powers of their older predecessors. While Sakra and his 33 divine
companions have thrown the asuras out of Tavatirsa,® Ajata,sattu has imprisoned his own father, Bimbi,-
sara and usurped the throne. The Samafifia,phala Sutta (D 2) reports Ajata,sattu’s disappointing encoun-
ters with the 6 heterodox teachers, before he finally finds an excuse to meet the Buddha he has, out of
profound guilt, been avoiding up to then.®

2.2.1.2 While Ajata,sattu, in the Samafifiap,phala Sutta, meets with the Buddha to remove his guilt
feelings over his murder of his own father, Sakra meets the Buddha seeking the way to spiritual liberation.
Interestingly, while Ajata,sattu’s meeting with the Buddha represents his letting go of the past, Sakra’s
meeting with the Buddha highlights his letting go of the present, that is, both of the religions of the day
and of his own divinity in due course. However, while Ajata,sattu fails to attain the path due to his parri-
cide (a stumbling block to streamwinning in this life), Sakra happily attains the path and a new rebirth
[§2.8.2] with meetng the Buddha.

80 As an unawakened deva, one given to sensual pleasures, understandably, Sakra still has greed, hate, delusion
and fear. He is known to be fearful, even given to panic and fleeing from the fear (S 11.3/1:219), SD 15.5.

81 See SD 54.20 (2.3.2.3).

82 DA 3:710,22-718,21.

83 See Anuradha S (S 22.86,4) SD 21.13 & SA 2:312; also DEB: tathagata (1).

84 Sakra’s overthrow of the asuras from Tava,timsa, see SD 15.5 (3.7.1); SD 39.2 (1).

85 samaiiia,phala S (D 2,8/1:49), SD 8.10.
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2.2.1.3 While Ajara,sattu’s meeting with the Buddha is inspired by his saintly doctor, Jivaka, and his
concern for his own son’s happiness, Sakra’s eagerness to meet the Buddha can be said to be initiated by
Gopaka’s suggestion and Sakra’s vision of his own death. The 2 reasons for Sakra’s meeting the Buddha,
then, are as follows:

(1) Gopaka’s presence and invitation, which reminds Sakra of the Buddha’s supremacy; [2.2.1]
(2) Sakra’s vision of his own impending death which reminds him of the impermanence of even his own
divinity. [2.2.2]

2.2.2 The external motivator

2.2.2.1 We have mentioned that Gopaka is “the external motivator” for Sakra to meet the Buddha
[5.3.1.5]. Gopaka’s story itself [§§1.11.2-20] is Dharma-inspiring. Near the end of the story of Gopaka, he
declares his lion-roar:

By such Dharma presented here, let the disciple have no doubt in it,
the Buddha is a flood-crosser, doubt cut off— let’s honour the conqueror, leader of beings! [§45%*]

2.2.2.2 The greatest way to honour the Buddha is to learn from him by questioning him and listening
closely to the Dharma. The best way to worship the Buddha is to practice the Dharma for reaching the
path.® In fact, Sakra is already a streamwinner. He is moving up the path of his spiritual growth.

2.2.3 The internal motivator

2.2.3.0 We have noted how Gopaka acts as the “external motivator” behind Sakra’s meeting with the
Buddha as laid out in the Sakka,pafiha Sutta. This external motivation makes Sakra think about the trou-
bling realities, especially of impermanence and death, that confront him—this is his vision of the “onto-
logical truths” (dealing with the true meaning of being or life):#” the 15 and 2" noble truths: that suffering
is real and right before him, and it is rooted in his own ignorance and craving.®

The “internal motivator” is, of course, Sakra himself: this is his vision of the “teleological truths” (deal-
ing with the true purpose of life): the 3™ and 4™ noble truths: that this suffering can be ended, and the
path to its ending. These internal motivators turn him into a prophet of sorts, powerfully manifesting itself
in 2 kinds of visions and their 2 kinds of fulfilments, respectively, thus:%

(1) the prophetic visions: (1a) the vision of death; (1b) the experience of rebirth; [2.2.3.1+2.2.3.2]
(2) the prophetic fulfilments: (2a) the path of streamwinning, and (2b) its fruition. [2.2.3.3-5]

2.2.3.1 Sakra as his own prophet or seer is shaken into samvega (a sense of urgency) [§2.8.3] by his
vision of death which is confirmed by his own experience of rebirth even as he listens to the Buddha
[§2.8.2]. The Digha Commentary (in a long explanation of D 22,1), tells us that Sakra observes with terror
the signs of the imminent end of his deva-state and reign as lord of the devas.?® This terrifying vision at
once moves him to see the Buddha.

8 This is an allusion to the “supreme worship” (parama,pija): see Maha,parinibbana S (D 16,5.3.2) + SD 9 (7.2).

87 On the 4 truths in terms of the meaning and purpose of life, see SD 1.1 (4.0).

88 This framework of 2 pairs of noble truths reflect the famous early model of “suffering and its ending” —the only
true teaching of the Buddha—which he teaches Anuradha: Anuradha S (S 22.86) SD 21.13.

89 On the meaning and purpose of life in terms of the 4 truths, see SD 1.1 (4.0).

%0 DA 3:749,26-28.
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Although the lives of devas are relatively much longer than those of humans (and other non-divine
beings), devas, are not only spontaneously born® [6.1.2], but are able to know of their impending death
(cuti) by way of these 4 conditions, that is, the exhaustion of lifespan, of merit, or food (they fail to sustain
themselves), and through anger (negative emotion).%

Devas who lack Dharma training and wisdom, and who constantly enjoy sensual pleasures, under-
standably have great fear of what will deprive them of their pleasures: impermanence. This great fear of
impermanence and their vision of impending death, arouse in these devas a fearful mental state. Hence,
since such devas die (cavati, “fall away”) with fear, it only brings them an unwholesome rebirth in the
subhuman planes, even in the hells.®*

2.2.3.2 Sakra’s prophetic vision empowers him to avoid reacting negatively in any way to his impend-
ing death, and to be wholesomely prepared for the last moment of his life. It is likely that this initial effort
occurs after listening to Gopaka and his efforts in urging the 3 ex-monk gandharvas to strive for the path
right there and then in Tava,timsa, so that samvega arises in Vasava, that is, Sakra [§13*].

We must imagine, then, that Gopaka arose early in Tava,timsa, well before all the other key events of
the Sakka,pafha Sutta. As a result of his Dharma-zeal, Sakra seeks to know the Buddha Dharma even with-
out directly meeting the Buddha. This is not difficult at all, since devas can easily lurk unseen in any Dhar-
ma assembly and listen to the Buddha’s or the arhats’ teachings.

With due diligence, they will still be able to attain the path as if they were listening directly from the
Buddha himself. Even today, in the Buddha’s absence, but with the availability of the suttas, his teaching
and our practice of moral mindfulness and meditation, we are still able, by our own efforts, to attain at
least streamwinning in this life itself—such as taught in the (Anicca) Cakkhu Sutta (S 25.1), SD 16.7.

2.2.3.3 Sakra’s prophetic vision arouses samvega, a powerful sense of spiritual urgency, in him to
exert diligence in his Dharma practice. Clearly, the reality of impermanence and of death are very real to
him, so that the perception of impermanence becomes a natural practice for him. Such a practice fulfills
his visions in 2 ways: (1) his attaining of the path of streamwinning and (2) the fruition of streamwinning.
We have already noted [1.2.4] how Sakra declares himself a streamwinner to the forest seers [§2.7.10]:
this is his attaining of the path of streamwinning.

It should be noted that Sakra won the path of streamwinning, which marks the start of his willingness,
ability and seeing the path of awakening for the first time, all on his own. The destruction of the 3 fetters
of self-identity view, spiritual doubt, and attachment to rituals and vows® has truly begun in his mind.
Since he has not yet met the Buddha then, he must have learnt the Dharma and how to aspire to stream-
winning on his own.*®

2.2.3.4 The climax of the Sakka,pafiha Sutta is clearly when Sakra experiences his own death and
immediate rebirth, or, in this case, the continuation of his consciousness as Sakra [§2.8.2 f]. Through his
urgent preparations, especially in meeting the Buddha and listening to the Dharma, Sakra has been able
to keep a wholesome mind that effectively prevents his “fall” (cuti), that is, death as a deva. Since he has
harboured no negative reactions at all at that crucial moment—he is mindfully listening to the Buddha’s

91 They arise non-biologically (asexually) but may also procreate if they wish to. See SD 54.3a (3.3.4.1).

92 DhA 1:173,15 f; also SD 54.3a (3.3.5.1).

93 See esp (Anicca) Stha S (S 22.78), SD 42.10.

% See (Nana,karana) Puggala S 1 (A 4.123), SD 23.8a.

9 0On the 3 fetters, see Emotional independence, SD 40a.8.

% Note that at the close of every question, Sakra declares, “doubt is crossed over ...,” which is not only his under-
standing the answer, but also that he has already attained the streamwinning-path. Also note that these words are
repeated at the close of each of the 5 questions: see the 5 “streamwinning refrains” [§§2.1.3, 2.3.7, 2.4.8, 2.5.5, 2.6.10].
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teaching [§2.8.2 = §49*]—his wholesome mind conduces to a renewal of his deva-state as Sakra, the lord
of the devas!

Of this key moment, Sakra declares to the Buddha (and to us), thus:

As I'm still remaining right here, mindful of my deva-state,
having obtained my life once again: know thus, sir. (849%*)

2.2.3.5 This is, in fact, the 1% of 6 reasons for Sakra’s immediate joy. Briefly, Sakra’s 6 reasons for
being joyful are as follows:

(1) he has attained a new lease of deva-life, continuing as Sakra, the lord of the devas; [§2.8.2]
(2) his next rebirth will continue to be a good and happy one; [§2.8.3]
(3) his doubts cleared up, he will keep to the true path; [§2.8.4]
(4) he will be able to end his suffering; [§2.8.5]
(5) having left behind the human birth, he lives supreme amongst the devas; [§2.8.8]

(6) when this life ends, he will become a non-returner, reborn in the highest of the pure abodes. [§2.8.7]
At the close of the Sakka,pafiha Sutta, he attains the fruition of streamwinning along with 80,000
other deities [§2.10.4-5]. With that, his spiritual goal of walking the true path begins—he is sure of awak-

ening.

2.2.4 Sakra’s aspirations and inspirations

2.2.4.0 With his spiritual goal fulfilled for the moment, Sakra is very joyful; he roars his lion-roar in 9
verses [§2.9]. These verses can be divided into 2 parts:

Part 1 [§§55*-59%*] Sakra’s aspirations—his wishes and hopes (5 verses);
Part 2 [§§60*-63*] Sakra’s inspirations—their fulfilment (4 verses).

2.2.4.1 (1) SAKRA’S ASPIRATIONS [§§55*-59*]. Sakra, in his long quest for the true teacher [§55%*], found
those who became his students [§§56*-59*], but like the Bodhisattva leaving his 2 meditation teachers,
despite being offered the positions of leader and guru of those ashrams,’” moved on with his quest.

It should be recalled that Sakra is one of the many gods who have been following the Bodhisattva’s
career since his birth up to the renunciation, and then welcome the Buddha into this world, rejoicing in
this.®® Now, it is Sakra’s turn to go on his own spiritual quest, which, happily, is not too difficult, since he
has already been following the Buddha’s career from his birth, through his renunciation, his awakening,
and right up to his passing away.

But our present Sutta story is located while the Buddha is still living and teaching.

2.2.4.2 (2) SAKRA’S INSPIRATIONS [§§60*-63*]. Now that Sakra has found the Buddha as his teacher,
not just someone to glorify as one of the numerous “world-teachers” who really know nothing useful or
liberating, he is profoundly inspired. Meeting the Buddha and listening to the Dharma, Sakra overcomes
his doubts about life and death. Hence, he rejoices:

97 On the Bodhisattva’s encounters with the 2 teachers, Alara Kalama and Uddaka Rama,putta, see SD 1.1 (1.3).
% For a detailed study of this, see “The miraculous life of Gotama Buddha,” SD 52.1.
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But since I've seen the Buddha, doubt has been overcome.
Today, fear-free am |, having gone up to the self-awakened. (§60*)

Sakra acknowledges the Buddha’s awakening [§61*], the Buddha as his only true refuge [§62*] and
teacher [§63*]. His spiritual goal is reached: he is now a streamwinner [§2.10.4], a true disciple of the
Buddha. However, before this, as the Sutta closes: we again see Sakra’s virtue of gratitude to a lowly serv-
ant, Paiica,sikha, for being resourceful and diligent in arranging Sakra’s meeting with the Buddha. [§2.10;
4.1]

3 Sutta teachings

3.0 SAKRA’S READINESS TO LEARN.

3.0.1 We have noted that the Sakka,pafiha Sutta is neatly divided into 2 equal parts [1.2.1]. Chapter 1 can
be said to be a loud worldly, even bawdy, overture, with a rich mix of the virtues of “the Buddha, the
Dharma, the arhat and love” [1.1.2.2]. The Chapter closes with a grand display of Gopaka’s teachings on
giving our life’s priority to Dharma practice and inspiring others to head for the path in this life itself
[6§§1.11.2-1.12]. With this, the Buddha is fully convinced of Sakra’s sincerity to learn from him [§1.13.1].
The Buddha is ready to teach, Sakra is ready to learn. Here follows a listing of the questions Sakra asks and
a summary of their replies (teachings) from the Buddha.

3.0.2 The Sakka,pafiha Sutta, we are told, is a “question-and-answer dialogue” or vedalla [1.1.2.1] on 12
topics arranged in 5 questions [1.2.3]. This is a celestial talk-show featuring the Buddha, “the knower of
worlds” (loka,vidd), and Sakra, the lord of the devas (devdanam inda), occurring in a cave before a huge
radiant audience of devas from Tavatimsa. This textual genre of vedalla is found only in Chapter 2, which
records the teachings given by the Buddha to Sakra, and also where we are given a good idea of the extent
of Sakra’s command of the Dharma as a streamwinner.

3.1 THE 1°" QUESTION (SERIES) [§§2.1-2.3.7]. Sakra’s 1°* question has 6 sequential parts, beginning with this:

3.1.1 (1) How is it that despite our desire for non-violence, we are still inclined towards both mental and
physical violence? The Buddha answers that this arises from our negative emotions of jealousy and avar-
ice (issa,macchariya). Jealousy is basically our lack of appreciation of the success and goodness of others;
while avarice is extreme desire for gain and wealth, lusting beyond our needs, and not knowing when to
stop [§2.1.2]. Their respective opposites are appreciative joy or gladness (mudita) and charity (caga).

3.1.2 (2) “How do jealousy and avarice arise?”—Through loving and unloving (piydppiya), that is, liking
and disliking, which are mundane manifestations of craving: when we like something, there is always its
opposite, something we do not like (they are relative to and conditioned by one another). [§2.2.3]

3.1.3 (3) “How do loving and unloving arise?” Through desire (chanda), that is, a tendency to measure
things, and to measure our “self” (what we “have” or what we “are”; what we had or will have, etc)
against others.®® We invariably imagine ourself as having some kind of “lack” (dukkha), and so desire to fill
it. Since this lack is rooted in ignorance, it has no bottom and can never be filled or fulfilled. We simply
keep wanting more, and keep having other lacks and wants. This is craving (tanha), a snake devouring it-
self and biting harder when it hurts! [§2.2.5]

% For a list of such notions of “lack,” see Dhamma,cakka-p,pavattana S (S 56.11,5/5:421), SD 1.1.
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3.1.4 (4) “How does desire arise?” Through thinking (vitakka), that is, a dichotomous way of seeing things
(vi-takka), of subject and object, “I” and “thou,” “pleasant” and “unpleasant,” and so on. It is a “broken”
way of thinking, of alienating things apart, instead of seeing them as one and part of what we are. Instead,
we tend to see things as being apart from us, as being “out there”; hence, they are to be seen, heard,
smelt, tasted and touched. It is the thinking that projects these sense-objects, creating them from our own
memories, biases and ignorance. As we think, so we are; as we are, so we create the world that we live in.

3.1.5 (5) “How does thinking arise?” It arises through proliferation of conception and perception (papari-
ca,safifid,sankha).'® This refers to the 2 negative ways of thinking: by conceiving (sarkha) and by perceiv-
ing (saffia). “Conceiving” means our mind creating or imagining what is not really there, but what we love
or do not love—remember (2) above? This is what the mind loves, hates, ignores or fears.!

“Perceiving” works with our past memories, what we remember, how we remember it. While conceiv-
ing fabricates our present world, perceiving projects our past fancying it as the present. While conception
is the mind playing with itself, perception is the mind playing with our mind-objects, what the mind makes
of the sensings. Together, they keep us living in the past or projecting into the future, leaving us nothing of
the present. [§2.2.7]

3.1.6 (6) “How do we end proliferation of conception and perception?” Here, Sakra’s questioning takes a
new tack. Instead of looking for the cause of the problem, he asks about its ending, which is the “medita-
tion on feeling” (vedana kammatthana) [§§2.3.2-6]. This is the “contemplation on feeling” (vedanéa’nupas-
sand), a satipatthana or mindfulness practice,'® but a broader underlying understanding and undertaking
based on the teachings of the Sevitabbasevitabba Sutta (M 114), especially the dichotomy of the whole-
some that is to be resorted to and the unwholesome that is not to be resorted to.}% [§§232-6]

First, there is happiness (somanassa), that is, mental joy: unwholesome joy arises from what is negat-
ive, immoral, suffering or unhelpful in our mental or spiritual health, especially our general happiness—it
brings on more unwholesomeness. Wholesome joy, on the other hand, is to be resorted. Simply, whole-
some joy makes and keeps us happy, and helps in our meditation—it arouses and attracts more whole-
someness. [§2.3.3]

Second, there is sorrow (domanassa), that is, mental pain: wholesome sorrow is to be resorted to;
unwholesome sorrow is to be avoided. Unwholesome sorrow is brooding over what is negative, immoral,
suffering or unhelpful. This is often what we are likely to do. Sorrowing over a death, an unavoidable loss
or some natural change of state (our looks, health, friendship, etc) or events (the weather, a traffic jam,
etc)—this brings on more wholesomeness.

Wholesome sorrow is our response to what is positive, moral, good and helpful, such as our feeling
unhappy having to keep sense-restraint or avoiding thoughts of lust or hate—it brings on more whole-
someness. [§2.3.4]

Third, there is equanimity (upekkha)—the equanimity where unwholesome states increase should not
be resorted to. The equanimity where unwholesome states decrease should be resorted to. The Sutta then
says something not found in M 114: the equanimity that has no “thinking and pondering” (vitakka,vicara) is
“more refined” (panita,tara) than the one with them [§2.3.5].

100 Simply, this is “mental proliferation” (papafica): see SD 6.14 (2).

101 These are the 4 biases (agati) or motives: greed, hate, delusion and fear. See Sigal’ovada S (D 31,4+5), SD 4.1;
Agati S 1 (A 4.17), SD 89.7; Sangaha Bala S (A 9.5,6.4) n, SD 2.21; SD 31.12 (6.4.1.3); SD 53.5 (2.2.1.1).

102 0n vedana’nupassana, see SD 30.3 (2.6.2).

103 M 114,3-21 (SD 39.8).
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On a daily worldly level, this is the joyful peace we feel when we let all our thoughts go and get in full
touch with our true self. On a deeper meditative level, however, it refers to the 2"! dhyana, where vitakka,-
vicara as “initial application and sustained application” have been transcended.

Note that the 1% question is the longest, comprising a set or sequence of 6 related questions.

3.2 THE 2"° QUESTION [§2.4]

3.2.0 The 2" question is: “How is a monk!* restrained in accordance with the monastic code”? The an-
swer is instructively surprising: the dichotomy of “to be resorted to” (the wholesome) and “not to be
resorted to” (the unwholesome) is applied to the 3 doors of karma, but here it comprises bodily conduct,
verbal conduct and quest [seeking].1® [3.2.3]

3.2.1 Restraint in bodily conduct is rooted in the precept against killing and so on, that is, the avoidance of
the 1%t three of the 10 unwholesome karmic courses (akusala kamma,patha):'° this is “natural morality”
(pakati,sila). The 1°* 3 unwholesome karmic courses are those of killing, stealing and sexual misconduct—
this is the same as breaking the first 3 of the 5 precepts.

Then, there are the monastic rules that have been promulgated (pannatti,sila), especially those of the
monastic code (Patimokkha).X?” Since a monastic has taken the vows for ordination before an assembly, he
is legally and morally obligated to keep to the Vinaya. [§2.4.4]

3.2.2 Restraint in verbal conduct refers to such speech-based precepts as the avoidance of lying and so
on, both in terms of natural morality (the 5 precepts) and the promulgated (the Vinaya rules). Basically,
this is keeping to right speech, that is, refraining from lying, from slander, from harsh speech and from
frivolous chatter.'%® [§2.4.5]

3.2.3 “Restraint in quest” is seeking one’s life-supports in keeping with the monastic code, and includes

right livelihood for monastics. This entails wholesome conduct in terms of body and speech when receiv-
ing or acquiring the life-supports (food, clothing, shelter and medical support). This is right livelihood, the
principles of which are found in the 8 precepts of right livelihood (ajiv’atthamaka sila).’*® [§2.4.6]

3.2.4 The answer to this question on “restraint in quest” [3.2.3] in the Sakka Paiiha Sutta (D 21) has a
partial parallel in the Sevitabbasevitabba Sutta (M 114), where the first 2 karmic doors—bodily conduct
and verbal conduct—agree with the first 2 of its triad of topics, but the third given in M 114 is that of
“mental conduct.”*1? In the Sakka,pafiha Sutta, too, the Buddha explains to Sakra that what we seek in life
is of 2 kinds (to be resorted to; not to be resorted to): we should only resort to the wholesome.

104 |n this case, “a monk” (bhikkhu) specifically refers to a monastic (male or female). In other case, where the
teachings can also apply to the laity, when “monk” is used it applies to any meditator or practitioner, depending on
the context. On the “monkness” of a meditator, see Satipatthana S (M 10,3A) + n, SD 13.3; SD 13.1 (3.1.1.5); SD
16.7 (1.1.1.2). On “monk/s” as addressing all present, see SD 4.9 (5.3); SD 13.1 (3.1.1).

105 See DA 3:733.

106 On the 10 karmic courses (or courses of conduct), see Maha Kamma Vibhanga S (M 136,8), SD 4.16.

107 On natural morality and promulgated morality (or conventional, sammuti sila), see SD 30.8 (8.4.2.2); SD 37.8
(2); SD 40a.1 (13.2).

108 On right speech, see SD 10.16 (3.4).

109 On the 8 precepts of right livelihood, see SD 37.8 (1.6.2.2).

110Mm 114,3-21 (SD 39.8).
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3.3 THE 3*° QUESTION [§2.5] deals with sense-restraint (indriya,samvara). Sakra asks the Buddha: “How does
a monk practice sense-restraint?” The Buddha gives the well-known formula on the 12 elements (the
sense-objects cognizable by their respective sense-faculties: “a form cognizable by the eye,” etc) are of 2
kinds: to be resorted to; not to be resorted to. [§2.5.3]

Sakra is obviously familiar with this teaching, even as a path-streamwinner, and is simply delighted.
He tells the Buddha he understands this brief teaching in detail, and goes on to elaborate on it: when un-
wholesome states increase that sense-object should not be resorted to; only when it is wholesome,
should it be resorted to. [§2.5.4]

The 3™ question is unique in the sense that Sakra elaborates on the brief teaching given by the Bud-
dha without being asked. It shows that Sakra has some practical understanding of the basic teachings.

3.4 THE 4™ QUESTION [§2.6.1-5], unlike the previous ones, deals with a broader situation: “Do all religious
teachers teach the same thing?” or as we may ask today: “Do all the religions teach good?” The Buddha
instructively replies “No.” They do not teach the same thing, nor have the same morality, nor share the
same belief, nor seek the same goal.

When Sakra asks for the reason for this, the Buddha replies that it is the “numerous elements, various
elements” (aneka,dhatu nana,dhatu)—the various teachers, indeed every individual, have their own men-
tal dispositions (ajjhdasaya) (DA 3:737,18). Religious teachers, more so than any ordinary person, are more
likely to hold fast to certain views from their different cultural and psychological experiences. Hence, they
each tend to teach different things, have different morality, hold different beliefs and seek different goals.

More notoriously, even within the same religion, over time, its teachings, moralities, beliefs and goals
often change, depending on the political, cultural, social and psychological challenges or influences they
each face. Furthermore, each believer within a religion, as a rule, have varying levels of understanding,
adherence, or acceptance of their faith.

Hence, each religion, each teacher, each believer, tends to think, “Only this is true! All else is empty
[foolish]!” [§2.6.5]

3.5 THE 5™ QUESTION [§§2.6.6-10]—the accanta,nittha question—that Sakra asks the Buddha concerns the
spiritual attainment or qualification of the holy men and teachers. He asks: “Sir, are all of the recluses and
brahmins who have reached the utter end, reached the total security from bondage, reached the highest
in the holy life, reached the ultimate goal?” The highlighted phrases are important: accanta,nittha

accanta,yogakkhemi accanta,brahma.cari accanta,pariyos@na—this is the accanta,nittha pericope.

The Buddha answers that not all holy men or teachers have attained their highest goal or supreme
good—in other words, they are not spiritually liberated. Only those freed by the destruction of craving
(tanha,sankhaya.vimuttd) can be said to “have reached the utter end, reached the total security from
bondage, reached the highest in the holy life, reached the ultimate goal.”

Although the answer is given briefly by the Buddha, Sakra does not question him further about it,
probably because he has already had a long conversation with the Buddha, and has asked enough ques-
tions, and heard their answers, so that “doubt is crossed over, uncertainty has been removed in me”
[6§2.1.3,2.3.7,2.4.8, 2.5.5, 2.6.10]. Such a statement suggests that Sakra is already a streamwinner. [1.2.4]

111

3.6 (SAMYUTTA) SAKKA,PANHA SUTTA (S 35.118)

3.6.1 Attaining nirvana in this life

3.6.1.1 We know from the Ciila Tanha,sankhaya (M 37) that Sakra visits the Buddha again after his
1t visit recorded in the Sakka,pafiha Sutta (D 21) to ask the Buddha to elaborate on the accanta,nittha

111 On the accanta,nittha pericope, see SD 54.8 (3).
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pericope, the brief answer of which has been given in the 5" and last question he asks in D 21.1*2 Sakra
must have realized that this last question has only been given in brief by the Buddha. Hence, he returns
to the Buddha to have a better understanding of this important accanta,nittha question. [3.5]

The Samyutta records Sakra asking the Buddha another question—“Why do some beings attain nir-
vana in this very life, while others do not?” While the accanta,nittha question broadly asks: “Have all the
holy men and teachers reached the highest goal?,” the S 35.118 question pertains only to nirvana. It is
likely that Sakra asks the Buddha this question after the visit recorded in M 37. [4.1.1.2]

3.6.1.2 The (Sarmyutta) Sakka,pafiha Sutta (S 35.118) records only one question by Sakra and its an-
swer by the Buddha. “Why do some beings attain nirvana in this very life, while others do not?” The Bud-
dha explains that for those who are attached to seeing their sense-experiences as being desirable, their
consciousness depends on them and they cling to them. When their consciousness continues to be fed
and fueled in this manner, they will remain in samsara and not attain nirvana.

Only those who see and understand how their sense-experiences are desirable, undesirable or nei-
ther, are not caught up with them or become dependent on them; hence, they do not cling to them. Then,
they do not feed or fuel their consciousness. They will be able to attain nirvana in this life itself.

3.6.1.3 Now, since there is the Sakka,paiha Sutta (D 21)—more fully, we call it the (Digha) Sakka,-
afiha—this second Sakka,pafiha Sutta (S 35.118), which is found in the Samyutta should be called the
(Samyutta) Sakka,pafnha Sutta to avoid confusing them. It should also be noted that the very same teach-
ings of S 35.118 recurs in the Paiica,sikha Sutta (S 35.119). [3.6.2]

3.6.2 Paiica,sikha Sutta (S 35.119). As already mentioned [3.6.1.3], this Sutta contains the same teachings
as those of the (Samyutta) Sakka,pafiha Sutta (S 35.118) [3.6.1.2],**3 which also immediately precedes it
in the Sal-ayatana Samyutta. The existence of S 35.119 can be explained in either of 2 ways:

(1) A suttais given Parica,sikha’s name due to his prominence (such as being Sakra’s intercessor in meet-
ing the Buddha) and his own popularity as the Buddha’s attendant who may ask him any Dhamma
question at any time [4.1.1.1]. Both Pafica,sikha and Sakra may have discussed the Sutta’s question
but each of them go on their own to question the Buddha.

(2) It may well be that Pafica,sikha is the actual questioner. After all, he is one of the Buddha’s personal
attendant and a favourite of his [4.1.1.1]. Somehow the teaching is also recorded as being asked by
Sakra himself.

3.6.3 Other questions by Sakra

3.6.3.1 The Dhammapada Commentary mentions another set of questions asked by the devas of Tava,-
timsa in the Sakka,pafiha Vatthu (DhA 24.10), that is:

katara,danam nu kho danesu Which gift is the best of gifts?

katara,raso rasesu Which taste is the best of tastes?

katara,rati ratisu jetthaka Which delight is the best of delights?
tanha-k,khayo ca kasma jetthako’ti vuccati And why is destruction of craving called the best?

(DhA 24.10/4:73)

112 M 37/1:251-256 + SD 54.9 (2.2).
113535.119/4:103 (SD 74.1(3)).
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Since no one is able to answer any of these questions, Sakra declares that only the Buddha can, and
he does so, thus:

sabba,danam dhamma,danam jinati The gift of the Dharma excels all giving;

sabbam rasam dhamma,raso jinati the taste of the Dharma excels all tastes;
sabbam ratim dhamma, rati jinati the joy of the Dharma excels all joys;
tanha-k,khayo sabba,dukkham jinati the destruction of craving conquers all suffering.

(Dh 354), SD 22.10b(3.7)

3.6.3.2 In the Magha Vatthu, the story of Magha, also called the Mahali,pafiha Vatthu, the story of the
Mahali’s question (DhA 2.7), when the Licchavi prince named Mahali of Vesali hears the Buddha recount
the Sakka,pafha Sutta, he wonders if the Buddha has actually seen Sakra and knows him. He goes to the
Buddha with his questions.
The Buddha, in his answers, explains the various names of Sakra, the story of his past (how Magha
became Sakra), the wonders of Tavatirsa itself, and how Sakra found his 4 wives. [1.4.3.7]
(DhA 2.7/2:263-281 on Dh 30), SD 54.22

4 Key protagonists in the Sutta (other than Sakra)

4.1 PANCA,SIKHA

4.1.1 His background

4.1.1.1 Paiica,sikha is a gandharva [5.4], a heavenly minstrel, living in Tava,tirmsa, and closely associ-
ated with Sakra, the lord of the devas. His favourite musical instrument is the veena of yellow bilva wood
(beluva,pandu,ving) [§1.2.3], given to him by Sakra. He sometimes serves as the Buddha’s attendant and
is his favourite (upatthako vallabho), so that, whenever he wishes, he may question the Buddha and list-
en to Dharma (DA 3:699). Hence, when Sakra wishes to meet the Buddha (for the first time), in the Inda,-
sala cave, he sends Pafica,sikha ahead to ask for an audience [§1.4].

Paficasikha approaches the Buddha, singing praises of “the Buddha, the Dharma, the arhats and love,”
accompanied on his veena. His song is a love poem [5.1] composed for his beloved, Bhadda Suriya,vaccha-
sa [§1.5.1 = 1*], daughter of the gandharva king, Timbaru. The Buddha praises his music and song, and
guestions him about the verses. [§1.6.1]

He tells the Buddha that while the latter was still staying under the goat-herd banyan (aja,pala nigro-
dha) just before the great awakening, he (Pafica,sikha) had met Bhadda going with her father to dance
before Sakra. Pafica,sikha thereupon fell in love with her but she favoured Sikhandi, son of Matali, Sakra’s
charioteer. [§1.6.3]

Pafncasikha then composed a song which he sang to her. She was pleased with the song’s references
to the Buddha of whom she had heard when she danced to the devas in the Sudhamma hall.}**? Sakra, out
of gratitude to Pafica,sikha for arranging his first visit to the Buddha [1.2.2.4], adopts him as son, makes
him king of the gandharvas, and gives Bhadda’s hand in marriage to him. [§2.10]

4.1.1.2 The Pafica,sikha Sutta (S 35.119) is the only sutta in his name. It records Pafica,sikha as asking
the Buddha: “Why some beings attain nirvana in this very life, while some do not?”!%> [3.6.2]. Although
there seems to be no other suttas to Pafica,sikha’s name, we should note that he is often present with

114 1t is on this occasion that Sakra utters his eightfold eulogy of truth regarding the Buddha as recorded in Maha,-
govinda S (D 19,4-12), SD 63.4. (DA 3:704,25)
115535.119/4:103 (SD 74.1(3)).
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Sakra and others when the Buddha is teaching. Moreover, as the Buddha’s favourite attendant, he may
ask the Buddha about Dharma almost any time he wishes. Although unrecorded, these would be teachings
that he remembers and which he may transmit to others, even when the Buddha has passed away.

4.1.1.3 We know that Pafica,sikha is an accomplished divine minstrel and poet, and, for various rea-
sons (surely his looks and personality), he is very popular with the gods, too. We must imagine him to be
like a popular singer or actor whose fans would want to mirror or resemble. So, too, the gods love Pafica,-
sikha and wish to resemble him (DA 2:640). Both the Jana,vasabha Sutta (D 18) and the Maha,govinda
Sutta (D 19) tell us that even Brahma Sanan,kumara, when he appears before the Tava,timsa assembly,
assumes the form of the “boyish figure” (kumara,vanni) of Pafica,sikha.!®

4.1.1.4 The Maha,govinda Sutta (D 19) opens with Pafica,sikha appearing to the Buddha in his ex-
ceedingly beautiful radiance, reporting to him the happenings in the Tava,timsa host, when Sakra sang
the Buddha’s praises with his eightfold eulogy of truth (attha yatha,bhucca vanna).**’

On the 8" day of every fortnight (atthamiyam pakkhassa), the 4 great kings (catum,maha.rajika) and
their ministers submit their reports—written on “vermilion-coloured golden foil” (suvanna,pattam ca jati,-
hingulakar ca)—regarding deeds of merit done by humans to Pafica,sikha, the first to receive such reports.
He would then pass them on to Matali (Sakra’s charioteer and confidant), who, in turn, presents them to
Sakra himself (DA 2:650,7-35).

During the “descent of the gods” (dev’orohana), in the 7 year of the ministry,118 when the Buddha
descended from Tava,timsa, at the end of his rains-retreat there, Pafica,sikha was present to honour the
Teacher in song and music.!*®

4.1.1.5 The little that we know about the name Pafica,sikha comes from the Commentaries. Buddha-
ghosa says his name comes from his 5 top-knots which are 5 curls (pafica,sikho’ti pafica,ciilo, pafica,kun-
daliko, DA 2:647,4-5). He was born once as a human being, and, as a boy, wore his hair in 5 knots. He be-
came chief of those who tended the calves.

Like Magha and his 33 companions,*?° Pafica,sikha, with other boys, engaged in works of public serv-
ice, such as repairing roads, digging wells, building rest-houses, and so on. However, Pafica,sikha died
young and was reborn in the Catum,maha.rajika realm with a life-span of 90,000 years. His celestial body
was 3 gavutas (three-quarters of a yojana) in height. He wore on his person a hundred cartloads of orna-
ments and rubbed nine pots of perfume on his body. He wore red robes, and on his head a chaplet of red
gold, around which his hair was arranged in 5 locks (kundalikehi), which fell back just like those of a young
boy (pafica,calika,daraka,pariharen’eva).t** (DA 2:647,4-19)

4.1.1.6 True to the Buddha’s explanation on rebirth, Pafica,sikha is evidently not merely the name of
one individual but is a role (like the Buddha and Sakra). Thus, in the Bilara,kosiya Jataka (J 450), Ananda is
born as Pafica,sikha who helps Sakra and others to make Bilara,kosiya a generous man (J 450/4:69). Simi-
larly, in the Sudha,bhojana Jataka (J 535), Anuruddha becomes Pafica,sikha (J 535/5:412).

116 p 18,18/2:211,1-3 (SD 62.3); D 19,28/2:230,11-14 (SD 63.4).

117D 19,4/2:222,7 (SD 63.4). For a Skt version—Mahagovindiya Sitra—see Mvst 3:197-223 (Mvst:J 3:193-217).

118 AA 1:101, 126, 174; DhA 14.2e/3:216-223; BA 146 (of Mangala Buddha), 298; ApA 118; DhsA 31, 35 ; Vism 392.
See SD 26.1 (6.3).

119 DA 1:145; AA 1:126 f; DhA 14.2f/3:224-230 (DhA:B 3:52-56); SnA 2:570; BA 298; Vism 392.

120 See SD 39.1 (2.2), How Magha became Sakra.

121 For other symbolisms of the “5 knots,” see DPPN, sv Paficasikha, n6.
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4.1.2 Paiica,sikha’s role in expediting Sakra’s meeting the Buddha

4.1.2.1 We have already noted Sakra’s difficulties in meeting the Buddha [2.1.2]. As the highest of the
earth-bound devas, he has to carry himself with dignity and keep to protocol, so that he does not show
disrespect to the Buddha again, even if it was unintentionally the first time. However, for important rea-
sons [2.2], he has to meet the Buddha.

4.1.2.2 He turns to Pafica,sikha for intercession for the following reasons:

(1) Pafiica,sikha is his devoted servant and accomplished minstrel;

(2) he often serves as the Buddha’s favourite attendant; [4.1.1.2]
(3) heis not only divinely beautiful but also charming in personality; [4.1.1.3]
(4) being close to the Buddha, he may question the Buddha on Dharma at almost any time.

What is surprising is the kind of song that Pafica,sikha sings to the Buddha—it is a love song! What is
even more surprising is that the Buddha approves of his musical and poetic talents [§1.6.1]. Pafica,sikha
knows very well that the Buddha is kindly disposed to him; hence, he is bold enough to approach him for
Dharma.

In the case of Sakra, it is not only because of the noise of his chariot-wheels, but, more importantly, he
is not ready for Dharma instructions, since he is clearly not mentally focused at that time. It is likely that
he is then preoccupied with battling the asuras.

4.2 BHUNJATI

4.2.1 The Bhufjati episode appears in §1.10, where the Pali gives these variants of her name: Bhijati
(Burmese); Bhuiijati (Sinhalese); Bhufijati (PTS) and Bhujagi (Siamese). The Sutta tells us that she is “the
female attendant of Vessavana, the great king” (vessavanassa mahdrajassa paricarika, D 2:271,15 f). The
Commentary confirms that she was “a young female deva, a foot-servant” (pada,paricarika deva,dhita, DA
3:705,30), perhaps a “celestial female attendant.” There is no mention that she serves Vessavana in any
other way. The word pada,paricarikda, however, is problematic [1.4.3].

4.2.2 The only role that Bhufijati plays in the Sakka,pafiha Sutta is that of a pious attendant of the Buddha
at the time when Sakra first tries to meet the Buddha [§1.10]. She passes the message from Sakra to the
Buddha of his wish to meet the Buddha, but that’s all we are told. In short, Sakra fails to meet the Buddha
this first time, the explanation of which is given elsewhere [2.1].

4.2.3 The Commentary adds that Bhufijati had reached the fruition of once-returning. She thus found no
delight in divine pleasures (DA 3:705,30-34). There seems to be no further information about her in the
suttas or Commentaries.

4.3 PAIAPATI

4.3.1 Gopaka’s verses mention “devas, along with Indra [Indra of the devas], with Pajapati, all seated in
the Sudhamma hall” [§40*]. The Commentary says that Paja,pati (anglicized as Prajapati) “sits with” (upa-
vittha) Sakra (DA 3:709,17-19), which means that Prajapati is his deputy (taking the 2" seat in the deva
council). The 3 seat is taken by Varuna, and the 4" by Tsana. In fact, Sakka, Pajapati, Varuna and Isana are
often mentioned together, such as in the Dhaj’agga Sutta (S 11.3).122 [4.3.4]

122511.3,6-9/1:219 + SD 15.5 (3); also D 1:244, 2:274; ) 5:28 (with Soma, too).
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4.3.2 Paja,pati is said to look just like Sakra and has the same life-span (SA 1:341,18 f). He is important
enough to be mentioned “with the deva Indra, Brahma and Pajapati” (sa,indaka,deva sa,brahmaka sa,pa-
japatika), as in the Khajjaniya Sutta (S 22.79).1% His name, Paja,pati, means “the lord of the generations
or creatures,” and is another of the most important Vedic gods converted by the Buddha into the Buddhist
pantheon. [4.3.3]

4.3.3 According to the Sanskrit-English Dictionary (SED), Prajapati (Sanskrit) was originally “lord of crea-
tures, creator, ... a supreme god above or among the Vedic deities” (p658). Varuna (a cognate of Uranus,
one of the old Greek gods) is one of the oldest Vedic gods, also “often regarded as the supreme deity”
(SED p921). T§ana is “one of the older names of Siva-Rudra.” (p171). Understandably, as the highest of the
ancient Vedic gods, they were wise enough to understand the Buddha’s teaching so that they were easily
assimilated into early Buddhist mythology.

4.3.4 Sakra is mentioned alongside Paja,pati, Varuna and Isana as if they are equals, despite their seating
arrangements. It is likely that these 4 gods form a quadrumvirate, a governance by 4 rulers or leaders
sharing power. However, due to Sakra’s abilities, achievements, attainments and spirituality, he is natur-
ally regarded as primus inter pares, the first amongst equals—as “lord of the devas” (devanam inda).

This kind of power-sharing and governance is similar to that of the republican system of the Sakyas (or
the Licchavis), where the ruling council comprises a number of “kshatriya-rajahs,” of which Suddhodana
was the first amongst equals. This is also the case with the early Buddhist monastic community or sangha.

5 Sutta highlights

5.1 PARCA,SIKHA’S SONG

5.1.1 Paifica,sikha’s song has 14 slokas (P siloka; Skt $loka)'?*—quatrains with 8 syllables each—like the
verses of the Mangala Sutta (Sn 2.4)!% or the Dhammapada. Hence, they can easily be sung. It is the best
known love-song in the Pali canon, with erotic and sensuous images harmonized with spiritual allusions to
the Buddha, the Dharma, the arhats and, above all, love—that is, Pafica,sikha’s passionate love for Bhadda
Suriya,vacchasa. [1.3.1]

5.1.2 Pafica,sikha song—it is also a poem—comprises 2 parts. The first 8 verses [§§1*-8*] expresses how
Pafica,sikha feels about Bhadda and her beauty. The last 6 verses [§§9*-14*] is an act of truth invoking
both his own merits (good karma) and a clear request for Sakra’s boon—the whole song is, of course,
dedicated to Bhadda [§13*]. Hence, we see Pafica,sikha addressing all those people he needs to win over
and the powers he must invoke to win Bhadd3, that is,

¢ Timbaru, Bhadda’s father, who is mentioned at the very start and the very end of the song;

¢ the Buddha, in whom he has the deepest faith, contrasted with Bhadda, who has his deepest love;

¢ the Dharma, which makes their love purposeful, just as it drives Sakra to meet the Buddha;

¢ the arhats, that his respect and devotion to them, the merits of which will now fruit into the right condi-
tions for winning his love; and

e Bhadda herself, that she will truly appreciate the power and sincerity of his love for her.

1235 22.79/3:90 (SD 17.9); the stanza with these names recur in Sandha S (A 11.10/5;324-326), where it seems to
fit better (SD 82.5).

124 Also “epic couplets,” since $loka is the standard metre for India’s 2 great epics, the Mahabharata and the Ram-
ayana. On the sloka, see Rowell 1992:135-139

1259n0 2.4 (SD 101.5).
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5.1.3 To win his love, Pafica,sikha invokes “all” the powers that constitute the world—all the 4 primary
elements—to show and prove his love for Bhadda is “everything” to him.

The earth element is found in medicine [§2a] to heal his love-sickness; food “for the hungry” (he
needs the sustenance of her love) [§3b*] and “this mandala of the earth” [§10b*], which represents all his
good karma (at the close of the Sutta, Sakra, too, strikes the earth to rejoice in his good karma of meeting
the Buddha and learning from him—a spiritual consummation.

The water element floods most of the 1° half of the poem, manifesting itself first in “the drink to one
who thirsts” [§2b*], one that only Bhadda can slake. Then, there is “the water” that he needs to quench
“the burning” [§3d*], his passionate love for her. He is intoxicated like an elephant in the rut, “scorched by
summer heat” and needs to be cooled in “the lotus lake” that is Bhadda [§4ab*]. The “sal tree just in full
flower” that is Timbaru, Bhadda’s father, is an earth imagery of life and fecundity [§14a*]. There’s no way
out of this, only into Bhadda’s heart and love: he is like “a fish hooked on its bait” [§6d*].

The fire element is the most powerful and pervasive of imageries in the poem, even though it is found
only twice. Bhadda is Suriya,vacchasa, “the glorious sun” [§1a*], his “sunshine” [§2c*], in his universe. We
have already mentioned the “summer heat”: he is a rutting elephant burning with this inner fire [4ab*].

The wind element is “the breeze” to Pafica,sikha “who sweats” [§2a*]. He is a breezy lotus lake “adrift
with filament and pollen” [§4c*]—all images of fertility. We, the unloving, only notice a lotus, but one in
love sees the beauty of what makes it a lotus. The wind element is silently but vitally present throughout
his poem as the breath with which he sings his love so that all who matters to him will hear his pain and
plea. For, love is but pain that seeks its opposite, melding with which it loses itself into a larger reality of
boundless joy.

5.1.4 The key person that Pafica,sikha must address in his love song is, of course, Bhadda herself. She is a
woman—a young woman, especially one yet to have a mate—would naturally love her own body, and
expect others to adore it openly. This is just what Pafica,sikha does in his song: he celebrates her body
and its beauty. Above all, these are merely external signs that celebrate a more enduring inner vision of
Pafica,sikha’s love for Bhadda.

First, he sings of “your breast and belly” [§4d*]: life arises in her belly and is, then, nourished by her
breasts. Nature hardwires us to see these bases for life in their beauty, but the truth is that, without them,
we—as a species, even the earth-bound gods [1.1.2.2]—will be no more. Like us, these gods of Tava,timsa
and of Catum,maha,rajika, do enjoy sex, and, on account of their more refined physicality and divine pow-
ers, enjoy it more fully. Hence, they are more fully satiated and truly happy than we can with our grossly
physical frames and human limitations.

Then, he praises “the form of your thighs” [S5d*], “fair of thigh” [S7a*], “fair-limbed one” [§10c],
which he sees as being beautiful in a sensuous way, but the truth is that they are signs of womanly
strength not only to be able to bear the weight of gestating life inside her, but to nurse the growing child
she bears. A woman’s hair is her crown of beauty, just as the lion his mane—a token of sexuality. “The
desire for your curly hair,” sings Pafica,sikha, “swells up in many ways.” [§8bc*]

Finally, but not exhaustively, he sings of Bhadda’s “soft-sweet eye” [§7b*]. For, what can we see if
not for our eyes that lose themselves in the beloved’s eyes. This is how true love completely embraces
us—to lose our sense of self and other, to ascend into selflessness and a nameless bliss.

5.1.5 Although love reveals the beauteous parts of the beloved, we, the lover, always love the whole, the
all, of the beloved: “To you my heart is bound” [§6a*]. This is what is highlighted throughout the 2" half
of the song: the selflessness of true love. The lover sees the beloved as he sees himself, even more. True
love throws us into an epiphany. When that love is fulfilled and total, we may, for an explosive moment,
but unforgettably longer, envision the gift of rapture that we receive to be “like rightful gifts to the
arhats.” [§8d*].
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Love’s ecstasy is the highest the body can feel, the closest it comes to touching the dhyana (jhana)
of the “Sakya son ... adept and mindful” [§11ba]. “To become one with you” [§12d*] gives the lover
what it’s almost like to “having won supreme self-awakening” [§12b*]. Such true love is spiritual in that
it disarms unloving, liberates us with selflessness, empowers us with ruth, uplifts us with joy, rewarding
us with the equanimity of a life fulfilled—like that of an arhat!

We can only imagine how the young Siddhattha, flooded with the pleasures of the 3 palaces, cele-
brate life, health and youth—and a wedded life and its fruit, a son. But Siddhattha does not stop there:
for, then, he would be like any royal prince with royal pleasures, forgotten with his death, as if he had
never lived. These experiences free him from the quests for them—in which most of us are still caught.
When the quest is unfulfilled, even partly fulfilled, we are easily deluded by forbidden fruits that seem to
taste sweeter than real ones.

Having tasted that all the body and life have to give, he sees something beyond body and life. For,
body and life limit the spirit: it is capable of sensing beyond any and all of our bodily senses, even our
mind, of rising beyond even space and time. That timelessness frees us from death, to win the death-free,
nirvana.

5.2 Music AND THE BUDDHA

5.2.1 The Sakka,paiiha Sutta (D 21) tells us that when Pafica,sikha sees himself as standing “neither too
far nor too near” [§1.4.3] from the Buddha in the Inda,sala cave so that he is able to “let his veena of yel-
low bilva be heard, and he recited these verses [5.1] regarding the Buddha, the Dharma, the arhats and
love.” [§1.4.4]. At the end of the performance, the Buddha responds warmly with a positive feedback:

Samsandati kho te pafica,sikha tanti-s,saro “The sound of your strings, Pafica,sikha, blended [har-

gita-s,sarena, gita-s,saro ca tanti-s,sarena. monized] well with your singing, and your singing blend-
ed well with the sound of your strings.

Na ca pana te pafica,sikha tanti-s,saro Moreover, Pafica,sikha, neither did your veena out-

gita-s,saram ativattati, gita-s,saro ca pace your song, nor your singing out-pace your veena.”

tanti-s,saram. [§1.6.1]

In short, unlike Sakra’s noisy chariot-wheels that inopportunely roused the Buddha from his medita-
tion [§1.10.7], Pafica,sikha’s music and song inspire the Buddha to praise him! Clearly here, we have an-
other interesting contrast [1.2.2]: that between disruptive mindless noise and soothing harmonious music.
How, we must ask: Why does the Buddha respond so positively to Pafica,sikha’s music and verses?

5.2.2 What exactly did Pafica,sikha do?

5.2.2.0 We should not jump into any conclusion or use this lesson to bolster our bias that the Buddha
appreciates music, or that music is some kind of religious language. Nor should we wonder if the Buddha
had broken a precept listening to music, or that he was still worldly since he “liked” music (hence, he was
not really enlightened yet)—let us examine and evaluate what really happened here and its significance.

5.2.2.1 Firstly, how does Pafica,sikha perform his presentation to the Buddha? Note that the related

passages on Pafica,sikha’s performance [§§1.4.4, 1.6.4] uses neither gadyati, “he sings” nor vadeti, “he
plays (a musical instrument).” These passages describe Pafica,sikha’s presentation as follows:
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* he “let his veena of yellow bilva be heard” (beluva,pandu,vinam assavesi);*
¢ and “he recited these verses” (imd ca gatha abhasi).

According to the Sakka,painha Sutta, before performing for the Buddha, Pafica,sikha has already sung
his love song accompanied on his veena for Bhadda at her family abode [§1.6.4]. We may assume that he
sings it beautifully enough to inspire Bhadda to agree to meet him (for the first time) [§1.7.15]. However,
we are not told that he does this in the same manner to the Buddha—which is highly unlikely—since Pafi-
ca,sikha has been the Buddha’s attendant and should know the Vinaya rules (which also applies to the
Buddha). Moreover, the Buddha, as one well awakened, is able to keep his mind calm and clear during
such a presentation, whatever it may have been.

When the Buddha praises Pafica,sikha that his voice and music “blended well” [5.2.1] he must be re-
ferring to Pafica,sikha’s recitation of the verse accompanied by the 7-stringed veena, a kind of arched harp
[1.4.4 n]—itis a poetic recitation rather than a musical performance. Even if we assume that Pafica,sikha,
in some manner, sings his love song accompanied by veena music, the Buddha had neither requested for
such a performance nor would be regarded as “going for a performance.” Pafica,sikha has come to him on
a petition on behalf of Sakra. For the Buddha, then, in Pafica,sikha’s mind, the presentation is a poetic
petition. [5.2.2.3]

5.2.2.2 Secondly, let us examine the theme of Pafica,sikha’s song, which is love. It is a love song, full
of erotic images, but the themes are “the Buddha, the Dharma, the arhats and love” [§§1.4.4, 1.6.2]. Itis
a love song with erotic images but not a bawdy song. It is a testimony of a sensual divine being who is
both devoted to “the Buddha, the Dharma and the arhats” and also in “love” [1.4.4].

As a young gandharva, an accomplished musician and poet, in love with an apsara (the females coun-
terpart of a gandharva) [4.2.2], both denizens of Tavatimsa, the most pleasurable of heavens, it is clearly
understandable that Pafica,sikha’s song is quite erotic. Yet, having studied the lyrics, we can only be hap-
pily moved by them—the way Pafica,sikha weaves the thread of his erotic attraction to Bhadda with the
spiritual threads of the 3 jewels, giving us a powerful musical tapestry of love and faith.

It is a case of a natural response of one moved by the devotion to another. Love, after all, must be
fully and freely expressed if it is to be reciprocated, or at least appreciated.

5.2.2.3 Thirdly, how does the Buddha really respond? The Buddha’s positive response only reflects his
wholesome appreciation of the beauty of music and poetry. After all, as a young prince in his 3 palaces,
the Bodhisattva had himself enjoyed such music, poetry and sundry luxuries—naturally, he would have
smiled at Pafica,sikha’s divine prowess in music and poetry.

Moreover, it is a patent love song—Pafica,sikha is in love, and the song is his gift to earn that love—it
would have been most unsporting or uncompassionate of the Buddha not to give Pafica,sikha a vote of
confidence. Imagine, if the Buddha had rejected or criticized the song—it would simply mean that Pafica,-
sikha’s effort to win Bhadda would surely be doomed since she, too, has deep respect for the Buddha,
even if it is only by reputation [§1.7.15].

5.2.3 The Pali canon uses the compound gita,véadita (“that which is sung and played,” to refer to “music
and song”).'?” Without getting into the technicalities of the Vinaya,'? this is sufficient here for us to under-

126 For their grammatical analyses, see the Sutta [§1.4.4] nn.

127 Gita: (1) (past part) that which is sung, recited, solemnly proclaimed, enunciated (D 1:104); (2) (neut) singing, a
song, usu as nacca,gita,vadita, “dancing, singing and music” (D 3:183; Vv 32.4). Vadita, “(instrumental) music” (D
1:6, 3:183; A 1:212, 2:209), is past part of vadeti (caus of vadati, “to speak”), “to make a sound, play (a musical in-
strument).”

128 For the related Vinaya rulings, see Cv 5.3.2 (V 2:108,5-25); for nuns, see Bhi Pac 10 (V 4:267,29 f).
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stand, even in a rudimentary but practical way, regarding the precept in this connection. The 7" uposatha
or “observance” precept entails that the laity voluntarily undertakes, either on a precept day (usually the
new-moon and the full-moon days), or during retreats, or as a personal undertaking, but naturally applies
to all monastics at all times.

This 7™ precept is that of “abstaining from dancing, singing, music, watching unseemly shows, and
from wearing and adorning themselves with garlands, scents and cosmetics.”** Note that the idea of this
precept is simplicity and non-distraction for the purpose of keeping fully to the moral precepts as a basis
for mental cultivation or a reflection on the Dharma (such as studying a suitable sutta).

The spirit of the precept is that of keeping our minds clear and focused for personal practice, espec-
ially that of mental cultivation. It does not imply that dancing, singing, and music are unwholesome acts
in themselves. Hence, even when music and singing are actually heard by us, even when we are emotion-
ally uplifted by it, while undertaking these precepts, we have not morally lapsed (certainly not broken the
7% precept)—providing, of course, that we keep ourself mindful and restrained and, perhaps, reflecting
on the impermanence of sound.**

5.2.4 Music and morality

5.2.4.1 Clearly, from all this, we must deduce that the Buddha, when he was still a Bodhisattva, living
his pre-renunciation earthly life in palatial luxury, was only familiar with good music, singing and related
diversions. And now, hearing it from Pafica,sikha, he listens free of any negative emotions, hearing only
beautiful sounds, with their rise and fall, the changes in tone and melody, the harmony of sounds long and
short, loud and soft and in between—of the silence and space in between the notes that make sweet
music. Indeed, the Buddha’s ear is able to discern music in all its spiritual significance, when we, the un-
awakened, may merely “appreciate” it in our technical and worldly ways.

Furthermore, Pafica,sikha, through his music, connects Sakra to the Buddha, pleasantly and politely,
as it were, Sakra’s calling-card to the host for an important visit, for heaven to have an audience with
earth. Through Pafica,sikha’s music, Sakra is able to see the Buddha, and all of these, in the end, to en-
able Pafica,sikha to win his beloved, Bhadd3, too. All’'s well that starts well and ends well.

5.2.4.2 Hence, this episode of Pafca sikha’s musical recitation of a love poem should not be used as
any excuse for monastics playing music or listening to it, or attending any such shows, especially when
they are unawakened. They are morally bound to the Vinaya they have voluntarily vowed to keep. Fur-
thermore, Pafica,sikha’s presentation is an exceptional event in the Buddha’s compassion in the spirit of
the Dharma, which should not be misconstrued as a licence for worldliness or laxity in monastic or moral
training.

Finally, the question arises: Is the Buddha going against monastic decorum or the rules he has himself
introduced for monastics—that they should neither listen, watch nor perform such musical display? A sim-
ple answer is found in this verse of Maha Kassapa:

Na paiic’angikena turiyena Not with the fivefold music,
rati me hoti tadist such is not pleasure for me,

129 The basic formula for the 7" of the 8 precepts is: Nacca,gita, vadita,visika.dassana,mala,gandha,vilepana, dha-
rana,mandana,vibhisana-t,thana veramani sikkha,padam samadiyami, “| undertake the training-rule to abstain
from ....” See (Tad-ah’) Uposatha S (A 3.70,9-16) + SD 4.18 (2).

130 What would be wrong and immoral here is that, having undertaken the precept, we either consciously or un-
mindfully, make an effort to listen to music or song (etc), as we have done under “normal” circumstances, instead
of directing our efforts towards mindful practice.
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yatha ek’agga,cittena as there is for one with a single mind
sammad dhammam vipassato (Tha 1071) rightly with insight into the nature of things [the Dharma].

Fig 5.2.5a. Samudragupta gold dinar, c335-375 CE.

Weight: 7.85 gm. Diameter: 20 mm.

The king, seated on a couch, is playing a 7-string veena.
Encircling Brahmt legend. Lakshm (left) is seated on a stool,
holding a cornucopia and diadem. Brahmt legend (right):
Samudraguptah

5.2.5 The veena (vind). The veena (ts, vina; Hindi, “bin”) is any of
several chordophone musical instruments—that is, the arched
harp, the stick zither or the lute—and is one of the oldest Indian
musical instruments. Pafica,sikha’s veena is probably a
sapta,tantri vind, “a 7-stringed veena,” a kind of arched harp or
harp-veena, not to be confused with the modern Indian veena
which is a type of lute.

We can see this in the sculptures in the Buddhist caves at
Pitalkhora (in the Satamala range of the Western Ghats of Maha-
rashtra, India).! It was played with the strings being kept parallel
to the player’s body of the player, with both hands plucking the
strings, as shown on Samudragupta’s gold coins'* [Fig 5.2.5a]. A
clearer image of the 7-string veena can be seen from Fig, 5.2.5b.

Fig 5.2.5b. Woman playing a 7-
string veena. (Note that she has 5
hair-crests.) Kashmir. Gonanda
period. 6™ century.

5.3 GOPIKA AND GOPAKA

5.3.1 Gopika, Gopaka and his verses

5.3.1.1 The story of Gopaka (gopaka,vatthu), along with his verses, are related by Sakra to the Bud-
dha. Sakra relates this story about the karmic progress of Gopika, a faithful and morally virtuous Sakya
woman, and the karmic downgrade of the 3 monks she has faithfully served with devotion. Gopika aspires
to gain manhood and is reborn as a male deva, called Gopaka, in Tava,timsa. The 3 monks, on the other
hand, are reborn as gandharvas (the lowest of the heavenly beings) in the same heaven, indulging in sens-
ual pleasures and bodily serving to satisfy and please the devas. [§§1.11.2-5, 1.12.1-2]

5.3.1.2 Gopaka is dismayed when he discovers that the 3 monks are now sensuous gandharvas. He
famously rebukes them: “Where’s the face?” or “Where’s your face?” [1.4.1]. Gopika, by her own choice,
aspires to become a male god in Tava,timsa.!® The 3 monks, on the other hand, despite living the “holy

131 Swami Prajfiananda, Journal of the Music Academy, Madras, 32, 1961:122.

132 0n the veena, see VIina S (S 35.205), SD 28.2; Sona Kolivisa S (A 6.55), SD 20.12. See also Coomaraswamy 1930.

133 perhaps, she is a woman who has a man’s mind, as we may imagine today. It’s interesting here that we may
describe her new state as being that of manhood, masculinity or maleness. It seems that the last, maleness, best ap-
plies here, because she is neither human nor physical (in the way we are). He is an “earth-bound” deva [§10b n] with
a kind of ethereal (non-physical) and radiant body. However, their form is neither as refined as the form-dhyana
brahmas (composed of pure light) nor as the formless-dhyana beings (composed of pure energy).
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life” under the Buddha, not only fail to attain the path, but have “downgraded” themselves to being re-
born as gandharvas, that is, divine service and pleasure providers!

Apparently, when these gandharvas were monks, they had been doing good works (such as social
services and entertaining the laity) but they were seriously lax in their monastic discipline and lacking in
moral virtue. Warnings that such negative conduct—doing good works but lacking in moral virtue—lead to
our being reborn as well-cared for animals or pets are given in the (Dasaka) Janussoni Sutta (A 10.177).
Being immoral leads us to become animals but the good we have done results in our being well loved, well
cared pets—or as pleasure-loving and pleasure-giving gandharvas!** [§§1.11.5-9, 1.12.3-9b]

5.3.1.3 Inverse 32 [§1.12.4], Gopaka says:

| supported them with food and drinks, washing their feet in my own house.
Where’s the face, these good sirs who grasped not the Buddha’s Dharma?

The implication is that there is a social contract: the monastics are supported by the laity because the
monastics keep to the Vinaya, practise Dharma, reach the path and attain liberation. When they fail to do
so, it is dishonesty, to say the least, and also bad karma. The rebirth of the 3 monks as gandharvas resulted
from their doing some good works but not cultivating moral virtue (breaking Vinaya rules) [4.3.1.2].

This view is morally right, even if it is Sakra’s notion (but still, he is a streamwinner). Yet, the Dana
Maha-p,phala Sutta (A 7.49,9) tells us that the best giving is made with resolve: “This is an adornment for
the mind, the benefit of a support for the mind.” It goes on to say that such a giver is reborn amongst
Brahma’s retinue (brahma,padrisajja). When his karma is exhausted there, he goes on to gain non-return-
ing.'® In other words, for Gopaka’s part, he still needs to be diligent to reach the path and move on.

5.3.1.4 Anyway, Gopaka’s rebuke to the 3 monks has its spiritual benefits: “Come let us strive, let us
exert ourselves! | Let us be not servants of others!” Two of them made an effort to practise the Dharma
[§38*]. Verses 39 and 44 hint that the two became non-returners of the path—the “path” (magga) here
means that the process of the destruction of the related fetters have started, and with “fruition” (phala),
they are utterly destroyed so that they become full-fledged non-returners.*® Only one of the ex-monk
gandharvas remains fettered to the pleasures of Tava,timsa.

5.3.1.5 Gopaka not only exhorts the 3 monks; he also roars his lion-roar:

By such Dharma presented here, let the disciple have no doubt in it,
the Buddha is a flood-crosser, doubt cut off— let’s honour the conqueror, leader of beings! [§45%*]

The story of Gopika/Gopaka, then, is a story of faith in the Buddha and his Dharma, and in her self-
effort shows that even a woman, on her own free will, can aspire to be as good as a man! For that, she has
wise faith in the Buddha and her faith moves two other ex-monk gandharvas to free themselves from their
current low karmic state for a higher spiritual state, that of the non-returning path [5.3.1.4].

All of Tava,tirmsa knows this [§§40 + 41]. Hence, Gopaka is the external motivator for Sakra to meet
the Buddha [§47], an important point we have examined elsewhere [2.1.2.1]

134 5ee A 10.177/5:269-273 (SD 2.6a).

135 A 7.49,10.2/4:59-63 (SD 2.3).

136 The same process of fetter-destruction occurs for the other 3 paths: those of the streamwinner, the once-re-
turner and the arhat. On the 10 fetters and the path, see SD 10.16 (1.6.6+1.7).
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5.3.2 Anti-feminism?

5.3.2.1 We have already noted [1.2.2.3] that, according to Sakra, Gopika was a morally virtuous Sakya
woman, deeply faithful to the 3 jewels and devoted to serving the monks. However, she, “having aban-
doned the idea of womanhood, cultivated that of manhood” [1.11.2]. Without reading too much into
this, we should understand this story, not as a woman “rejecting” womanhood, but perhaps, psychologic-
ally, as a woman who thinks as a man, a case of “gender-crossed” or “gender-switched” personality—
which is not uncommon even today.

Even at this stage, we may conclude that the point of the Gopika/Gopaka story is that gender is not in
the body but in the mind: we are likely to become what we think. Such a view of gender and sexuality is
in itself a powerful statement, especially coming from a Buddha-centred sutta. This story has more to do
with psychology and spirituality than with the politics of sexuality and feminism. The point is that we nat-
urally have the choice and should be respected for this free choice of our gender, and to wholesomely do
So.

Gender, then, is neither a fetter nor a hindrance, to spiritual cultivation and liberation. Indeed, in the
Gopaka story, the earthly devout woman Gopika serves the 3 monks, but they were not spiritually deve-
loped men. They must have a weakness for entertaining worldly ways, such as socializing and enjoying
social and other pleasures. The deserts of their deeds bring them rebirtn as lowly entertainers and social
escorts in high heaven, the Tava,timsa, where their erstwhile female devotee arise at the same time, but
as a high deva. The point of the story is clear enough: it is not our gender that defines us, but rather our
mind and deeds, our karma.*®’

5.3.2.2 Gopaka’s story is about how a good woman chooses to think and live as man. She does so in
a wholesome spiritual way and enjoys the fruit of her aspiration. On the other hand, we have the story of
the elder Soreyya (DhA 3.9), who was a seth’s son,**8 living in a city of the same name who, upon seeing
the elder Maha Kaccayana’s golden complexion, thinks lustfully, “O how great it would be for my wife to
have the golden hue of his body!”

At once, it is said, Soreyya turns into a woman! Out of shame, she runs away, following a caravan to
faraway Takka,sila. Caravan travellers, seeing her, proposes that she marries a Savatthi seth’s son who is
unmarried. She does so and bears him two sons.

One day, a close friend of hers, another seth’s son, on a visit to Takka,sila, meets her. Upon hearing
her story, he chides her for having had such a lustful thought towards an arhat, and advises her to seek
Maha Kaccayana’s forgiveness. She accordingly returns to Soreyya, and meeting Maha Kaccayana, seeks
his forgiveness, and at once reverts into a man. Having learned his lesson, and deeply moved by religious
feeling, he renounces the world, and in due course becomes an arhat himself.!3°

Later, when asked whether it was as a father or as a mother that Soreyya felt most love for the child-
ren, he answers that it is as a mother that he does so! (DhA 3.9).1%° This story affirms that, as a rule, women
are better disposed than men towards raising children. Further, the fact that this experience is also found
in a man (Soreyya), suggests that even a man should cultivate sufficient “motherliness” (or animus) in him-
self to be an emotionally balanced and wholesome individual.**

137 On the early Buddhist view of gender, see SD 31.7 (1.1.2; 1.2).

138 A seth (setthi) was a financial entrepreneur who funded large businesses.

139 soreyya-t,thera Vatthu, DhA 3.9

140 DhA 3.9. Further on “sex-change” in early Buddhism, see also SD 31.7 (8).

141 1n Jungian psychology, women, too, are said to need to strengthen their animus (manliness or masculinity) and
men their anima (womanliness or femininity) into a healthy emotionally balance to become true individuals. For refs,
see https://en.wikipedia.org/wiki/Anima_and_animus. In practical Buddhist psychology, it is sufficient to understand
the anima/animus idea as the cultivation and working of lovingkindness (mettd) and compassion (karuna) in us.
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5.3.2.3 Another notable theme in the Gopika/Gopaka story is that in early Buddhism, monastics are
expected to attain awakening, that is, nirvana, if not at least streamwinning, in this life itself. Such an atti-
tude of disdain towards monastics who fail to attain the path in this life, and to aspire for heavenly rebirth
is recorded in a number of suttas.

The Deva,loka Sutta (A 3.18), for example, records the Buddha as stating that monks would feel
ashamed when others were to think that they are living the holy life for the sake of some heavenly re-
birth.1*2 The Methuna Sutta (A 7.47) criticizes such an aspiration as being “a break, and a tear, and a mot-
tle, and a blotch of the holy life.”4

Discourses like the (Majjhima) Ceto,khila Sutta (M 16) and the (Dasaka) Ceto,khila Sutta (A 10.14)
regard the aspiration for heavenly rebirth as a “mental bondage.”*** The Daru-k,khandha Sutta 1 (S 35.-
200) states that when we live the holy life aspiring for rebirth as a deva or one amongst them it is just like
being “seized by non-humans.”%

5.4 ON THE TERM GANDHABBA

5.4.1 A celestial being

5.4.1.1 Gandharvas (P gandhabba)** are a class of heavenly beings who inhabit the Catum,maha.raji-
ka heaven of the 4 great kings, guardian of the celestial quarters, and the Tava,tirhsa heaven of the 33 gods,
led by Sakra. They are regarded as the lowest of the devas (D 2:212), generally classed together with the
asuras (titans) and the nagas (serpent-beings).*” Beings are born as gandharvas as the karmic result of
having practised the lowest or minimal form of moral virtue (s7la) [§1.11.4].1*8 It is a disgrace for a monk to
be reborn as a gandharva [§35*].1%°

5.4.1.2 The gandharvas are heavenly musicians and servants who serve to provide the comfort and
pleasure of devas. They also serve as the guards or minions of Dhata,rattha, the great guardian-king of the
eastern quarter (D 2:257). The most famous of the gandharvas is Pafica,sikha [4.1], who is close to both
Sakra and the Buddha, of whom he is sometimes an attendant and favourite on account of his genial per-
sonality. Then, there are his love Bhadda Suriya,vacchasa [1.3.1] and her father, Timbaru,**® a gandharva
lord. Other gandharva lords include Sakra’s charioteer, Matali, Panada, Opamanifa, Citta,sena, Nala and
Janesabha (probably identical with Jana,vasabha of D 18). (D 2:258).

5.4.1.3 Gandharvas are all male; their female counterparts are the apsaras (P acchara) or celestial
nymphs. They have limited psychic powers, but are sometimes described as going through the skies (A
2:39). The Atanatiya Sutta (D 32) mentions gandharvas as being among those likely to trouble monastics
during their solitary meditations. Once, the Buddha explains that some of those who are reborn into the
gandharva host (gandhabba,kayika deva) do so because they wish to be so, wrongly thinking that the
gandharva are “long-lived, beautiful and abound in happiness” (S 31.2/3:250).

142 A 3.18/1:115,2.

143 A 7.47/4:55,21 (SD 21.9). For a comparative study of Methuna S, see Hahn 1977.

144\ 16/1:102,9 (SD 32.14); A 10.14/5:18,25 (SD 51.10e). Their Chin parallel, EA 51.4 (T2.817b1), includes this
under the category of being a “mental corruption.”

1455 35.200/4:180,22. So, too, its Chin versions: SA 1174 (T2.315a2) and EA 43.3 (T2.759a18).

146 For a psychological explanation of the term, see SD 7.10 (3).

147 Eg, A 4:200, 204, 207.

148 See also Jana,vasabha S (D 18,20/2:212), SD 62.3; Maha Govinda S (D 19,20/2:212), SD 63.4.

149 See also: Maha Govinda S (D 19,60/2:251), SD 63.4.

150 Timbaru is present at the maha,samaya: see Maha,samaya S (D 20,10/30d*/2:258), SD 54,4.
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5.4.2 Gandhabba as “rebirth consciousness”

5.4.2.1 The Pali term gandhabba is mentioned, either by name or as a process, in these 3 suttas in
connection with conception, namely:*!

¢ Mah3j,nidana Sutta D 15,21/2:63 SD 5.17 consciousness “descending” into the womb
e Maha,tanha,sankhayaS M 38,26/1:265f SD 7.10 gandhabba
¢ Assalayana Sutta M 93,18/2:157 SD 40a.2 gandhabba

These suttas define conception (gabbhassdvakanti) as arising when these 3 conditions are all present:>2

(1) there is the union of mother and father, mata,pitaro ca sannipatita honti
(2) the mother is in season, and mata ca utuni hoti
(3) the gandharva is present. gandhabbo ca paccupatthito hoti

5.4.2.2 The Majjhima Commentary explains gandhabba as a being about to enter the womb (tatrd-
paka,satta), one that arises at that opportune moment (tasmim okdse nibbattanako satto) (MA 2:310),
“coming into existence on account of karma” (bhava,gami,kammuna).*>® The Vinaya Subcommentaries
(Tka) suggest the etymology of gandhabba that is “about to enter the womb” as doing so because it is
gantabba, “that which should go on.”***

From all these textual explanations, it is clear that this is a different, more technical, usage of the term
gandhabba. It does not refer to the fragrance-consuming gandharvas®>® of the 2 lowest heavens [5.4.1]
but is a psychological term for the “being to be born” or “rebirth-consciousness,” as taught in early Buddh-
ism.2%® This is our karmic “gene,” as it were, that moves on after death and seeks new life, like a plant-seed
that grows again and perpetuates itself under the right conditions.

6 Love and the erotic in the heavens

6.1 HEAVENLY SEXUALITY

6.1.1 Nature of the study. This is a brief psychological survey of the personalities of Sakra as a deva and
Paiica,sikha as a gandharva in the the 2 earth-bound heavens [1.1.2.2]—Catum,maha.rajika and Tava,tim-
sa—the 2 lowest realms of the sense-based heavens, indeed, the lowest of all the heavens in the early
Buddhist cosmology. The 2 heavens are said to be “earth-bound” because they are “native to the earth”
(bhummani bhitani), that is, they dwell “in Mt Sumeru,” a cosmic mountain not unlike Olympus of the
gods in Greek mythology.*® Sumeru, then, is a portal to the celestial world of the gods.

151 For a psychological explanation of the term, see SD 7.10 (3).

152 4 types of conception—in terms of being aware of it or not—are listed in Sampasadaniya S (D 28,5/3:103) and
Sangiti S (D 33,1.11(37)/3:231).

153 MAT:Be 2:228; AAT:Be 2:148.

154 VAT:Be (Sarattha,dipani) 2:13; Vimati,vinodani-T (Be) 1:102. Cf Kutiihala Sala S (S 44.9), where it is said that
“when ... a being has laid down this body but has not yet been reborn in another body ... is fuelled by craving.” (S 44.-
9/4:400), SD 23.15. This is an allusion to the “intermediate state,” also called gandhabba: see Wijesekere below.

155 They are said to be “fragrance-eaters” at J 2:249 f, 3:188; VvA 36, 137; PvA 119.

156 See O H de A Wijesekera, 1945, where he suggests that gandhabba means a “sarnsaric being in the intermedi-
ate stage (between death and birth).” See also Is rebirth immediate? (SD 2.17).

157 KhpA 166m17-20. See SD 54.3b (3.5.1).
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Like the ancient Greek gods, their higher gods, especially Zeus and Apollo, are known to be sexually
promiscuous, often impregnating earthly women and shanghaiing anyone, who pleases them, into their
heaven to serve them. In early Buddhist mythology, the higher gods (such as the brahmas), by their non-
sensual dhyanic nature are not sexually inclined, since they enjoy greater bliss on a mental level beyond
the gross sexuality of the physical body.

6.1.2 Sense-based gods. Both Sakra and Pafica,sikha, and the denizens of the 2 lowest heavens, are still
sense-based beings, with imaginably Olympian bodies, that is, of a more refined physical form and larger
dimensions. On account of their ethereal form, these devas (“shining ones”) and non-humans neither cast
shadows nor do they show any physical lethargy in exerting themselves. They enjoy better food (finer than
ours), especially “nectar or ambrosia” (oja). Understandably, they also enjoy a greatly refined, more in-
tense, more satiating pleasure than what we can only imagine. Since they are sense-based, these lower
gods still indulge in sex (like us) but of a celestial kind.**®

Since these devas indulge in sex, they have children, too. Yet, their procreation is not of a biological
nature [1.4.3.7]. The gods arise spontaneously (opapdtika) [2.3.1.1]. Sakra is said to have 1,000 sons. Two
sons and 4 daughters are named in the suttas and the Commentaries. The 2 sons are Susima and Suvira
(SA 1:340-341) and they each has a sutta to the name: the Suvira Sutta (S 11.1) and the Susima Sutta (S
11.2).%° The 4 daughters are mentioned in the Sudha,bhojana Jataka (J 535) as As3, Saddh3, Hiri and
Siri.1e0

6.2 SAKRA’S SPIRITUAL PROGRESS

6.2.1 Sakka,panha Sutta (D 21)

6.2.1.1 The Sakka,paiiha Sutta (D 21) and the Cila Tanha,sankhaya Sutta (M 37) are closely connect-
ed with Sakra, with the events of the former preceding those of the latter. In the Sakka,pafiha Sutta, we
see a fearful, almost timid, Sakra, meeting the Buddha through the intercession of his servant, the min-
strel Pafica,sikha. However, in the Cila Tanha,sankhaya Sutta, we see Sakra as being almost a different
person, more self-confident, in full charge of the situation. We may surmise that all this is only natural,
since in the former, Sakra is on earth with the Buddha, whereas in the latter, he is in his own heaven.

Yet, on closer study, we will see that the two scenarios represent two distinct, yet integral, aspects of
Sakra’s personality—he is both a deeply spiritual being, deeply Dharma-spirited and compassionate, and
also divinely sensuous, often enjoying sense-pleasures (kama,bhogrt) [1.1.3.2(2)]. Yet, Sakra is a stream-
winner; ergo, he is a streamwinner who enjoys sense-pleasures.

When we understand and accept the nature of this last category of spiritual practitioners, as laid out
in the Maha Vaccha,gotta Sutta (M 73), Sakra’s conduct in both Suttas become happily clear to us—he is
the happiest of beings, a god who enjoys both worldly bliss and spiritual freedom in a wholesome and
harmonious manner that neither hinders his path progress nor harms anyone else.

6.2.1.2 How then do we explain Sakra’s conduct of fearfulness and hesitance in meeting the Buddha
in the Sakka,pafiha Sutta? [2.1.1]. Firstly, Sakra has a deep respect for others, even the lowly Bhuiijati,
guarding the Buddha’s privacy, whose authority he could have easily dismissed but chooses to respect

158 For more details on sex in the heaven, see SD 54.3a (3.3.3).

159511.1/1:216 f; S 11.2/1:218.

160 1 535/5:392. However, since this is a story of the past, these daughters might be those of the Sakra of the Jata-
ka, ie, one of the distant past.
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[2.1.2]. When he asks the Buddha about his first attempt to meet him, the Buddha hints that Sakra had
driven his chariot too near a meditating area. We have noted that Sakra was embarrassed by this [2.1.3].

Even before this revelation, we see Sakra as being a determined deva: he solicits the intercession of
just the right person—Paiica,sikha, one of the most popular of devas, an accomplished minstrel and a
favourite attendant of the Buddha—to put in a good word for him. This strategy works and he gets to see
the Buddha.

Hence, like Sakra, Paica,sikha, too, is a being of sensuality and spirituality, both sweetly harmonized.
Just as Sakra is determined to meet the Buddha, Pafica,sikha is driven to win his love, Bhadda. In the end,
it is a win-win situation for both master and servant, both lover and beloved.

6.2.1.3 The Sakka,pafiha Sutta presents to us the devoutly spiritual side of Sakra’s wonderfully prot-
ean personality—leader, warrior, diplomat, lover and streamwinner. We also see him as a generously
grateful person who acknowledges and rejoices in the kindness shown to him by Pafica,sikha [1.2.2.4].

We must wonder if Pafica,sikha himself is waiting for an opportunity like this, when he would be able
to win over his beloved, Bhadda. He is certainly self-confident, or, perhaps, desperate or love-sick enough
to actually sing an erotic love song to the Buddha! But he has piously and cleverly woven praises of the
Buddha, the Dharma and the arhats into his love-song—so that it has just the effect and benefit he must
have foreseen.

6.2.2 Cula Tanha,sankhaya Sutta (M 37)

6.2.2.1 The Cila Tanha,sankhaya Sutta presents to us Sakra as a self-confident deva who has defeat-
ed the asuras, built a massive Vejayanta palace to celebrate it, and enjoying his heavenly pleasures—be-
sides, he is also a streamwinner. Hence, he not only knows that he is “entitled” to such divine pleasures
but he also knows his limits when it is reached.

The Sutta actually opens with Sakra confidently approaching the Buddha with a question on a topic
which the Buddha has earlier on, in the Sakka,pafha Sutta (D 21), answered only in brief—the accanta,-
nittha question [§2.6.6-9]. Instead of asking the Buddha for a detailed answer on the brief accanta,nittha
teaching, Sakra requests the Buddha to, again, give a “brief” explanation of it. Clearly, he is not inclined to
hear a long explanation, since he has “other” businesses awaiting him in Tava.timsa! We see here a hint of
subtle mischief, like that of a playful but insightful student.

6.2.2.2 Later, back in Tava,timsa, we see Sakra enjoying sense-pleasures there, only to be interrupted
by the arhat Moggallana, coming to ask him to repeat what he has learned earlier from the Buddha!
When Moggallana arrives, Sakra is enjoying himself in his celestial garden, listening to “a hundred of the
fivefold musical instruments.”*6!

Despite Moggallana’s intrusion, Sakra deferently suspends his indulgences to welcome and attend to
his monk-guest with every due respect. However, when Moggallana asks Sakra to repeat what he has
learnt from the Buddha recently, Sakra politely excuses himself—that he is very busy with constructing the
sprawling Vejayanta hall to celebrate the devas’ victory over the asuras. Then, he offers to show Moggalla-
na around the majestic hall.

6.2.2.3 When Moggallana notices Sakra’s over-indugence in the delights of the new hall, he decides to
teach him a lesson by psychically rocking the whole structure. When Sakra learns that Moggallana is ser-

161 M 37,7/1:252 (SD 54.9). According to the Chin Samyukta-Agama parallel, Sakra is bathing in a lake together
500 celestial nymphs, who were entertaining him with song: SA 500 (T2.133¢2): Ti. [ % L i LB wi bdi cdi nd ydu xi
yu chi. When Moggallana arrives, he tells them to stop singing: SA 505 (T2.133c4): Z&k mo ge.
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ious about his request, he relents. He deferently recites what he has learnt, and correctly, too, to Moggal-
lana’s satisfaction.

We see here Sakra the streamwinner, respectful and diligent in the Dharma, remembering and under-
standing the Dharma that he has learned. We also have an arhat who is concerned about this—he is no
laid-back Mahayana “arhat,” but a real-life fully awakened saint of the historical Buddha who is keen to
ensure that another junior saint knows his stuff and grows on the path. After all, it is said that while Sari-
putta is like a “mother” who brings forth streamwinners, Moggallana is like a “wet nurse” who nurtures
them right up to arhathood.!%?

6.2.3 Sakka Vatthu (DhA 15.8)

6.2.3.1 We have noted how the Sakka,paiiha Sutta (M 37) [6.2.1] relates Sakra meeting the Buddha
for the 1% times, learning some Dharma, and attaining streamwinning. Then, in the Cala Tanh3,sankhaya
Sutta (M 37) [6.2.2], Sakra returns to the Buddha to ask about an unfinished question—on the accanta,-
nittha pericope—with Moggallana confirming Sakra’s understanding that of teaching. [6.2.2.3]

6.2.3.2 Now, we will briefly examine a 3™ text which evidently records Sakra’s last meeting with the
Buddha, that is, the Sakka Vatthu (DhA 15.8).1% We are told that the Buddha, 10 months before his final
passing away,®* was afflicted with dysentery. While resting outside the hamlet of Beluva,*®> Sakra himself,
in human form, came to attend on the sick Buddha.®®

6.2.3.3 Ordinarily, devas, from even 100 yojanas'®” would find human smell to be like that of a cada-
ver, but here, the devout Sakra (clearly knowing that this would be his last meeting with the Buddha), tells
him that even from 84,000 yojanas, he smells the Buddha’s fragrance of moral goodness (sila,gandha).
Sakra even unflinchingly carries the Buddha’s chamber-pot on his divine head, removing it “as though he
were holding a vessel of fragrance (gandha,bhajana).”*%®

6.2.3.4 When the monks react with great admiration at Sakra’s devotion, the Buddha explains that
Sakra’s affection for him arises from his being a noble disciple. He has laid aside the form of the old Sakra
(jara,sakka,bhadva), attained the fruit of streamwinning, and taken on the form the young Sakra (taruna,-
sakka,bhava)'®® [§2.8.2]. The Buddha relates how Sakra comes to him (as recorded in the Sakka,pafiha
Sutta) [§1.4; 2.2] with the fear of death,'’° led by Pafica,sikha, and meets him in the Inda,sala cave, where
he invites Sakra to ask any question he wishes. [§1.13]

162\ 141,5/3:248 (SD 11.11). See Nyanaponika & Hecker 1997:83-88.

163 DhA 15.8/3:269-272 (SD 54.20).

164 SA 3:351,23-27.

165 Beluva (g@maka or gamaka means “hamlet”; pada,gama, SA 3:201,28) was located south of Vesali (MA 3:12,-
24, spelt beluva), just outside her city-gates (SA 3:201,27-28). It is likely that it is also called Veluva, where Anurud-
dha died (Tha 919).

166 On the Buddha’s 1%t dysentery attack (Beluva), see Maha,parinibbana S (D 16,2.23/2:99), SD 9.

167 A yojana or league is about 11.25 km or 7 m. Hence, 100 yojanas is about 1,125 km or 700 mi.

168 The pious may read such noble accounts as an inspiration for serving monastics in the humblest way, but the
real message is that we should care for the sick (incl our parents and others) to the best of our ability and the nobl-
est of ways.

169 DhA 3:15,15-17.

170 This is mentioned by the Buddha in Sakka V (DhA 15.8,9/3:270), SD 54.20.
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6.2.3.5 At the end of the teaching, 14 crores (140 million)'’* beings attained “breakthrough” (abhi-
samaya),’? and Sakra himself attaining the fruit of streamwinning.'’® At the close of this teaching, the
Buddha utters Dh 206-209,'7* where the Buddha praises the wisdom of the noble disciples, who are like
relatives, even closer, to one another.?” (SD 54.20)

6.3 SAKRA’S LOVE AFFAIRS

Sakra’s 4 wives are Sudhamma [6.3.2], Nanda [6.3.3]. Citta [6.3.4] and Suja [6.3.5]. In this section, we
shall briefly examine Sakra’s love-life beginning with his past life as the youth Magha.

6.3.1 From sahassa,yoni to sahassa,netra

6.3.1.1 We have noted the various contrast themes in Sakra, a deva and a streamwinner (sotapanna),
living a life of sensuality and spirituality in wholesome harmony [1.2.2.1]. It is uncertain whether Sakra
continue to be amorous even as a streamwinner. This is not surprising because a streamwinner has only
broken the 1% 3 fetters: self-identity view, spiritual doubt and attachment to rituals and vows.’® He has
not even weakened the next two fetters, those of sensual lust and aversion.'”” However, as a streamwin-
ner, he would naturally keep to the 5 precepts, implying that he would not be committing adultery (which
is against the 3™ precept).'’®

6.3.1.2 Indeed, Sakra, before his assimilation into Buddhism, was one of the most sensual, lascivious
and belligerent of the Vedic gods. A popular brahminical story relates how Sakra tried to seduce Ahaly3,
the Vedic Brahma’s daughter and wife of the sage Gautama.” The sage, in retaliation, cursed him so that
a thousand marks resembling the female organ (yoni) appeared throughout his body! Hence, he came to
be called Sa,yoni (the one with the yonis) or Sahasra,yoni (the one with a thousand yonis).

171 14 crores (cuddasannam pana,kotinam) (DhA 3:270,23). A crore (koti) is 10,000,000.

172 Abhisamaya refers to the “breakthrough” or penetration into the true nature of the 4 noble truths, usu mean-
ing streamwinning. See foll n.

173 sakka,pafiha S (D 21) closes with stating that “80,000 deities” attained streamwinning, too [§2.10.5]. The huge
number here refers to other beings who attain other levels of sainthood, too. Abhisamaya, as used here, then, has
a broader sense, referring to any of the 4 stages of sainthood, and incl those who have understood the truths but
did not attain any of the stages. Hence, the huge figure.

174 ph 206-208, as noted here, are spoken by the Buddha at Beluva, where the Buddha spends his last rains and is
afflicted with dysentery, in ref to Sakra’s devoted care of the Buddha then (DhA 15.8/3:269,12). They were not spok-
en by the Buddha in the Inda,sala cave, as stated in Dhammika, Middle Land, Middle Way (ed Nyanatusita), 2008:
103.

175 Cf “The trustworthy are the best of relatives” (vissdsa,parama fiati, Dh 204c); see Spiritual friendship, SD 34.1
(2.2).

176 |, the fetters (samyojana) of sakkayamditthi, vickiccha and sila-b,bata,paramasa: see SD 3.3 (5). For all the 10
fetters (dasa samyojana), see SD 10.16 (1.6.6-8).

177 Respectively, kdma,raga and patigha. Weakening these or the 3 unwholesome roots of greed, hate and delu-
sion, one becomes a once-returner (sakad-agami), and breaking all these 5 “lower” fetters makes one a non-returner
(anagami).

178 Note that in the story orf Suja, Sakra takes pains to teach and guide her in the keeping of the 5 precepts [6.3.5].

179 Mentioned in the Brahmanas, and the Puranas; twice in the Ramayana (7.30.17-36) and twice in the Mah3,-
bharata.
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In due course, Gautama, out of compassion, changed the yoni marks into eyes. Thereafter, Sakra came
to be known as “Thousand-eyes” (sahass’akkha or sahassa,netta). Sakra is known by this name in the fol-

lowing suttas: &

Isayo Arafifiaka Sutta (S 11.9/1:226) Sakra and Vepa,citti go into the forest to meet some seers;
Sakra is respectful to them but Vepa,citti does not; the seers
address Sakra as “thousand-eyed.” (SD 54.21)

Sakka,nama Sutta (511.12/1:229) “thinks of a thousand matters in a moment”; eyes = wisdom-
eye. (SD 54.19)
Mahali Sutta (511.13/1:230) (as in Sakka,nama Sutta, S 11.12) (SD 99.11)

In these suttas, Sakra’s epithet has none of the old negative connotations, but has a wholesome sense.

6.3.2 Sudhamma'®!

6.3.2.1 Sudhamma is one of Magha’s 4 wives or mates (pdda.paricarika) [4.2.2], and continues to be
reborn so as Sakra’s wife. When Magha and his companions were building a rest-house for travellers,
they did not wish women to have any share in the work.'® However, Sudhamma bribed the carpenter,
who made a pinnacle of seasoned wood for the building and laid it aside with the words: “This pavilion is
called Sudhamma” (sudhamma nama ayam sala).

When it was time for the erection of the pinnacle for Magha, the builder told him and his friends that
it was impossible to erect a pinnacle then, as it must be of well-seasoned wood. A vain search was made
for it. Sudhamma then agreed to give hers if she were allowed a share in the building. The men were at
first unwilling but agreed in the end.

6.3.2.2 When Sudhamma died, she was born in Tava,timsa. By her past merit, there came into being
for her the Sudhamma, the moot-hall of the devas, 900 leagues in extent. There, the devas meet on the
8™ day of each month, or when the Dharma is taught, and also for all their important festivals and occa-
sions.'® All buddhas, it is said, teach the Abhidhamma in the Sudhamma-hall. It is said that every deva-
world has a Sudhamma-hall, and this name (sudhamma,sabha) is gold standard for a fine hall.¥* (ThaA
3:174)

6.3.3 Nanda. She is one of Magha’s 4 wives or mates (pada.paricarika) [4.2.2]. When Magha and his
friends were building their rest-house, Nanda had a lake dug in the grounds. As a result, she was reborn
to continue as Sakra’s wife. The Nanda lotus-lake (nanda pokkharant) came into existence on account of
her merit.'®®

6.3.4 Citta. She is one of Magha’s 4 wives or mates (pdda.paricarika) [4.2.2]. Magha and his companions
erected a rest-house, and Citta had a flower-garden laid out close by wherein she grew every kind of flow-

180 cf Maha,vastu: the Buddha “who shines like the 1000-eyes Maghava” (sahasra,netro maghavéan va sobhase,
Mvst 1:165, 167).

181 The accounts of Sakra’s 4 wives are found in the closing section of Magha Vatthu (DhA 2.7b/1:274-280), SD
54.22. Sudhamma’s story is at DhA 1:274 (SD 54.22).

182 See SD 39.1 (2.2).

183 See eg Sakka,pafiha S (D 21,1.7.15/2:268), SD 54.8; Makha,deva S (M 83,13/2:79); Vepa,citti S (S 11.4,5/1:221),
SD 54.6a; Tha 1198; J 6:97,8, 126,26.

184 Sudhamma’s story is at DhA 1:269f, 274f (SD 54.22); J 1:201f.

185 Nanda’s story is at DhA 1:269f, 285 (SD 54.22); ) 1:201,26-28.
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ering tree, shrub and creeper. As a result, she was reborn in Tava,timsa as Sakka’s wife. The Citta,lata gar-
den (citta.lata,vana), a plesaunce, came into being for her pleasure.!8®

6.3.5 Suja, daughter of Vepa,citti*®’

6.3.5.1 Suja or Sujata, one of Magha 4 wives or mates (pada.paricarika) [4.2.2], in her present life, is
known as the “asura maiden” (asura,kafifia).’®® On account of Sakra being Sujd’s husband, he is called
Sujam,pati, “lord of Suja”—such as by her father, Vepa,citti.’®® She is also Magha’s maternal cousin. While
Magha’s other 3 wives helped him in his good deeds, Suja, priding in her kinship with him, spent her time
in adorning herself.

6.3.5.2 When Magha was born as Sakka and looked for Suja, he found that she had been born as a
crane in a mountain cave (on account of her failure to make sufficient merits in her previous life). He
visited her and brought her to Tava,timsa to show her how her companions had arisen there on account
of their good karma. He then exhorted her to keep the 5 precepts.

She did so, eating only such fish as had died a natural death. One day, Sakra, wishing to test her, took
the form of a fish and pretended to be dead. Just as Suja was about to swallow the fish, it wriggled its tail
and she at once let it go.

Living such a restrained life, she died a few days later and was born as the daughter of a potter of
Benares. Sakra filled a cart with treasures disguised as cucumbers and drove it through the city. When
people asked him for cucumbers, he said, “I will only give them to a woman who has kept the 5 precepts.”
Hearing this, Suja claimed them, and Sakka, revealing his true identity, gave them to her.

6.3.5.3 Upon her death, Suja was reborn as the daughter of Vepa,citti, king of the asuras, a bitter
enemy of Sakra. Because of Suja’s great beauty, Vepacitti granted her the boon of choosing her own hus-
band. On the day that she was to choose her husband, Sakra, assuming the form of an old asura, joined the
gathering unnoticed.

Noticing Sakra, she was at once filled with love for him through their previous association. She threw
the garland around the old asura. When others remarked that he was old enough to be her grandfather,
Sakra, holding Suja, rose into the air and announced his true identity.

The asuras chased after him but Matali came in the Vejayanta chariot and drove them away to safety.
In Tava,timsa, Suja became Sakra’s wife at the head of 25 million apsaras. She asked for and was granted a
boon that she was allowed to accompany Sakra wherever he went.!?

6.3.6 Rohint (Anuruddha’s sister)

6.3.6.1 Before becoming a streamwinner, Sakra had an amorous affair with Rohint. She was the sis-
ter of the elder Anuruddha. When the elder Anuruddha visited his family at Kapila,vatthu, she refused to
see him because she had a skin eruption. Anuruddha sent for her, and when she came with her face
covered with a piece of cloth, Anuruddha learned of her condition. He advised her to build an assembly-
hall for the monks as an act of merit.

186 Citta’s story is at DhA 1:269 f, 275 (SD 54.22); J 1:201f.

187 The story of Suja or Sujata story at DhA 1:269, 275-280 (SD 54.232); J 1:201f, 3:491f, 494. Cf DA 3:716.

188 She is mentioned in Sakka,nama S (S 11.12/1:229), SD 54.19, = Mahali S (S 11.13/1:239), SD 99.11.

189 Na Dubbhiya S (S 11.7/893*/1:225), SD 54.7; Sakka,nama S (S 11.12/1:229) = Mahali § (S 11.13/1:239); Gaha-
tha Bandana S (S 11.18/925*/1:234), SD 86.2 = Satthara Vandana S (S 11.19/931*/1:235), SD 86.3 = Sangha Vanda-
na S (S11.20/938*/1:236), SD 86.4; Sambari Maya S (S 11.23/943*/1:239).

190 On Suja’s boon from Sakra, see Magha V (Dha 2.7,99), SD 54.22.
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Consenting to this deed of merit, she sold her jewels and ordered the construction of a two-storey
hall, with Anuruddha himself supervising its construction. At the dedication ceremony, she gave alms-
offering to the Buddha and the monks. At the conclusion of the meal, the Buddha sent for her. She was
reluctant to go to him owing to her ailment but was persuaded to do so.

6.3.6.2 The Buddha then told her the story of her past. Long ago, she was the chief consort of the king
of Benares. Being jealous of a dancing-girl whom the king loved, she contrived to get powdered scabs on
the girl’s body, clothes and bed. The girl developed boils and her skin was ruined.

At the conclusion of the Buddha’s teaching, Rohini was healed and her skin ailment and radiated a
golden hue. Having heard the Dharma, she herself attained streamwinning.

6.3.6.3 Upon dying, Rohini was reborn as a young female deity (deva,puttd) in Tava,timsa at the junc-
tion of the boundaries of four deities. On account of her beauty, a deity from each of these zones claimed
her as his. When the matter was referred to Sakra, he asked them how much they each loved her since
they saw her.

The 1t deity said: “Since | saw her, my thoughts are unable to settle—it’s like a battle-drum!”

The 2™ said: “My thoughts for her run wild like a mountain torrent!”

The 3™ said: “When | first saw her, my eyes popped out like those of a crab!”

The 4% said: “My thoughts are unable to remain still—like a banner on a shrine!”

Then, Sakra said to them: “Friends, as for you, your thoughts are on fire. For my part, if | can have this
apsara, | will live, but if I cannot have her, | shall surely die!”

The other deities relented, “Maharajah, there is no need of your dying!” So saying, they yielded the
female deity to Sakra and went their way.'®! She was Sakra’s darling and delight. Whenever she said,
“Let’s go and sport in such and such,” he could not refuse her. (Rohint Khattiya,kafiia Vatthu, DhA 17.1-
/3:295-299)

6.4 SENSUALITY AND RENUNCIATION

6.4.1 Pleasure and pain

6.4.1.1 What drove Siddhattha from his palace to seek awakening to the true nature of life? The sim-
ple answer is (or are): pleasure and pain. His youthful life of pleasure in the 3 mansions is the epitome of
the sensual and sexual life described in the secular classic Kama Sutra, compiled by Vatsyayana around the
Buddha’s time or just after (400-200 BCE).?? As a privileged youth of the warrior class, Siddhattha, was
flooded with all the sensuality that a modern youth or sexual person can only imagine about: he was said
to have 40,000 beautiful girls to serve and entertain him in his pleasure palace.

We must imagine that he lived in this manner from 16 to 29 (when he renounced the world), that is,
for 13 years. In other words, all his youth, he was oblivious of the real world out there (or here) (J 1:58).1%3
Today, we know this kind of limitation of chosen experiences with its negative effects by a number of psy-
chological names, such as the Rapunzel syndrome.*

%1 They relented prob either out of love for Sakra, or from fear of being leaderless—but most likely from noblesse
oblige, since the gods are essentially divine nobility. We see a similar case of relenting by noblesse oblige in Nanda,
the Buddha’s half-brother, when the Buddha asked if he wanted to renounce the world: see (Arahatta) Nanda S (U
3.2) esp SD 43.7 (1.2.2).

192 This secular work should not be confused with Kama S (Sn 4.1) with just a contrary theme on overcoming sens-
ual lust: SD 52.1 (6.1.2.2).

193 On Siddhattha’s life in the 3 palaces, see SD 52.1 (6.1).

194 See SD 52.1 (7.2.2.1).
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6.4.1.2 For a healthy person whose physical and sexual routine was like our daily round of work and
rest, where sex was taken for granted, and who was shielded from the sufferings, even discomforts and
displeasures, of the world, we can imagine how naive Siddhattha’s reaction was when he “first” saw the 4
sights, especially the first 3 sights of an old man, a sick man and a dead man—the embodiment of decay,
disease and death—the defining pains of our daily life. [6.4.2.2]

6.4.2 The way out

6.4.2.1 The young Siddhattha was basically living as a god in his sensual heaven, very much like Sakra
in Tava,timsa with his numerous thousands of apsaras (heavenly nymphs) and other divine diversions.
However, Sakra was moderated in his spiritual experiences by notably an epiphany!®® of his own impend-
ing death [2.2.1.3].

Understandably, this terrified him—we can imagine how the Bodhisattva must have felt being con-
fronted by 4 epiphanies! Acting on this early warning, Sakra rushes to meet the Buddha to listen to the
Dharma. By this timely strategy, he attains a new lease of divine life even as he listens to the Buddha. At
the end of the teaching, he wins the fruit of streamwinning [§2.10.4].

6.4.2.2 The Bodhisattva Siddhattha, on the other hand, had no one to teach him such effective Dhar-
ma, except for his charioteer, who seemed to know more about the world than he did. Indeed, his chariot-
eer, Channa, was the commentator who explained to him, in reflective language, the meaning and signifi-
cance of the first 3 signs: Siddhattha learns, it seems, for the first time what decay, disease and death really
are. The dramatic language here is instructive: whenever we truly realize the significance of the moment, it
is always veritably a “first-time, first-person” experience.'®®

Imagine, we have our own 3 pleasure-palaces (or even just one), and suddenly some authority comes
along and tells us that our lease has ended and we have to vacate our premises! We would surely be devas-
tated: our love-nest and home are gone in one blow, and we are homeless! What we had taken for granted
and for real is no more.

Hence, for Siddhattha, it was the 4'" sight—that of the renunciant—that spurred him to flee from the
source of his pains: the pleasure-palaces. He left the house for his true home in open nature where the
answer to life is rooted. The answer to life’s mystery, then, is the gradual but fundamental renunciation of
the roots of pleasure, and with that renunciation, both pain and suffering are uprooted, too. What does
this mean?

6.4.3 Right renunciation

6.4.3.1 Ideally, then, Siddhattha awakens as the Buddha because he has renounced rightly. This means
that he has experienced those things that must be renounced. He has experienced all the pleasures that
the senses have to offer, and he is ready to let all that go. He also learns that the source of all those plea-
sures is the body itself. In his readiness to sacrifice both—sense-pleasures and the body as their source—he
discovers the middle way.

At the same time, he learns that, on a deeper level, there are 2 kinds of pain: that of the body and
that of the mind. When we strongly feel the pains of the body (or the senses), we don’t like them, and so
we seek their opposite. We look for pleasure in that very same body, which is the source of that pain, too.
It’s like trying to put out fire with fire.

195 On epiphany, see SD 52.1 (7.2.3+7.2.4).
1% On the 4 signs, see Sukhumala S (A 3.38), SD 5.16(19.4.2); also Maha’padana S (D 14,2.1-2.14) + SD 49.8b
(1.0.4.4 +1.0.4.5).
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6.4.3.2 Then, recalling his childhood experience of dhyana [6.4.4.1], he realizes that the pleasure of
the mind is not only truly enjoyable, meaning that it is experienced more fully and totally, right at the
source, the mind itself. Hence, he has the fundamental understanding that sex is a mental experience
that is forced upon the body.

When we mistake sex as merely a bodily experience, it is like when we see an artist painting a beauti-
ful picture, and we think that all the beauty comes from his brushes, the colours, his fingers, his eyes and
the canvas: the beauty comes from the artist’s mind-heart. Similarly, good music does not come from the
pianist’s fingers, or musical piece, or the acoustics, or the orchestra, or even the player’s techniques alone:
the musician must lose himself in the music.

Siddhattha realizes it is a wrong view to think that the body is the source of our pleasures, and so be
attached to that body; then, it becomes the source of pain. When he learns that the pleasure felt by the
mind that owns not the body—a selfless mind—is a wholesome pleasure, he discovers the gateway to the
path of awakening.

6.4.3.3 Since the body can distract us when we think that it is the real source of pleasure, we need to
have a realistic understanding of that body. This means that we should neither indulge in negative bodily
acts nor communicate negatively (speech)—this is what the precepts or morality is really about. Properly
trained and restrained, our body and speech prepare our mind for true and good pleasure.

Then, we need to train the mind, too, in a similar way—that it is not lost in the body or in itself, but to
stay focused on what it really is—impermanent, changing, becoming otherwise every moment. When
impermanence is seen and understood, the mind becomes so peaceful that it is able to give up its idea of
self and ascend to the most beautiful heights. This is dhyana, the mind truly and fully absorbed in itself,
free of itself.

The mind or heart that emerges from such profound stillness is the clear eye of wisdom that sees
true reality which awakens us from the sleep of ignorance, which frees us from the slavery of the senses,
called craving. Up till then, we have been slaves of craving on account of our ignorance. We are always
enslaved by a situation that we are ignorant about: know neither the meaning nor purpose of what we
do or what we are. This is like we have handed our remote to some outsider, foreigner or alien. How do
we get out of such a predicament?

We must turn away from looking out there: the truth and beauty are not out there; they are in here,
within us. We need to look within for the great Artist or Musician. We would not know or see him until we
train our hands, fingers and eyes to work rightly; we train all our senses to work together with right focus
and direction. This is the truth; then, beauty flows through our fingers and body into the canvas as beaut-
iful hues or as moving musical sounds. We are then beginning to understand the meaning of “truth is
beauty, and beauty truth.”

6.4.3.4 Hence, if we renounce the world or claim to do so, but we have nothing to renounce—we
have neither truly experienced pleasure nor understood pain—how can we ever succeed in living the holy
life? Our lack of such fundamental spiritual experience then blinds us with the wrong view that the “gain,
honour and praise” (IGbha,sakkara,siloka) of monkhood or of religion are pleasurable and desirable. We
have seriously mistaken the fingers for the music.

However, we don’t have to go through all the pleasures and pains that the Buddha has experienced.
He is willing to share his experiences, through the suttas and the methods of the arhats handed down to
us in the true path-goers, the Dharma-spirited wayfarers. When we have not gone through what the
Buddha himself has, then we need to keep on seeking the right measure of truth and beauty that will
guide us to the path. We need to renounce our idea that the path is about “gain, honour and praise.” This
is what we need to renounce right now before we can even move in the direction of the right path.
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6.4.4 Beyond pleasure and pain

6.4.4.1 The truth, then, is that young Siddhattha was not a libertine, a heartless body of perpetual
pleasure, as depicted in the stories of his youth. He was a spiritually prodigious child. When he was only
7, while his father was celebrating an agricultural fertility rite—the ploughing festival—he showed no in-
terest in that worldly event.' He quietly and happily sat under the jambul tree and went into deep medi-
tation: in fact, it is said that he attained the 1** dhyana. In other words, even at an early age, he was able
to transcend his physical senses to enjoy pure mental bliss.%®

6.4.4.2 This very same childhood experience would later inspire him to turn away from his deleteri-
ous self-mortification, the very antithesis of sense-indulgence. Looking through this childhood window
into the free mind, the ascetic Siddhattha sees “a pleasure not to be feared; a pleasure that is whole-
some.”!® He has discovered the “middle way” —the path of awakening that avoids both the rejection of
the body (self-mortification) and the celebration of it (sense-indulgence).

Siddhattha, now the Buddha, is able to stay on the middle way, fully awakened to spiritual liberation
by discovering that pain arises from the body of pleasure, and that suffering is the work of the mind that
is preoccupied with the senses, our self-created world. Freeing himself from both, he attains the awake-
ning that transcends both the body and the mind. He attains the unconditioned, beyond pleasure and
pain, beyond life and death, nirvana: he becomes buddha, the awakened and liberated.

Sakka,panha Sutta

The Discourse on Sakra’s Questions
D21

CHAPTER 1
[2:263]
1.1 {344¥° Thus have | heard.
At one time the Blessed One was staying outside a brahmin village named Amba,sanda (Mango
Woods),? in the east of R3ja,gaha, in Magadha. There he resided in the north of the village, in the Inda,-
sala cave,’® in Vediya [Vediyaka]?®® mountain.

197 On the ploughing festival (vappa,marngala), see SD 9 (9.10.3.4); SD 36.1 (5.4.3); SD 52.1 (5.1.2.2).

198 On his childhood 1%t-dhyana experience, see Maha Saccaka S (M 36,31), SD 49.4.

199 Maha Saccaka S (M 36,32.2), SD 49.4,

200 Running numbers within {braces} are those of the Burmese Chattha Sangayana (6 Council) romanized edition.

201 Amba,sanda was so called because it was located near some mango forests (amba,sandanam avidure, DA 3:-
697,7).

202 “Inda,sala cave” (inda,sala,giaha): see (1.5.1 + map 1.5.1).

203 yediya(ka) mountain: see (1.5.2).
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Sakra wishes to see the Buddha

1.1.2 Now at that time, Sakra, the lord of the devas, felt a longing to see the Blessed One.?**

Then, it occurred to Sakra, the lord of the devas:

“Where now is the Blessed One, the arhat, the fully self-awakened one?”

1.1.3 Then, Sakra, the lord of the devas, saw that the Blessed One was staying outside a brahmin
village named Amba,sanda, in the east of Rdja,gaha, in Magadha. There he resided in the north of the
village, in the Inda,séla cave, in Vediya mountain.

1.1.4 Seeing thus, he addressed the Tavatirhsa devas:

“This Blessed One, sirs, is staying outside a brahmin village named Amba,sanda, in the east of Raja,-
gaha, in Magadha. There he resides in the north of the village, in the Inda,sala cave, in Vediya mountain.

Let us, sirs, go and visit the Blessed One, the arhat, fully self-awakened one.”

1.1.5 “So be it, good fortune is yours (evarm bhaddan tava)!”*® the deities of Tava,timsa replied to
Sakra, the lord of the devas.?®®

Pafica,sikha

1.2 {345} Then, Sakra, the lord of the devas, addressed Pafica,sikha (the “five-crested”), the gandharva
devaputra:?’ [264]

“This Blessed One, dear Pafica,sikha,** is staying near a brahmin village named Amba,sanda, in the
east of Rdja,gaha, in Magadha. There he resides in the north of the village, in the Inda,sala cave, in Vediya
mountain.

Let us, dear Pafica,sikha, go and visit the Blessed One, the arhat, fully self-awakened one.”

1.2.2 “So be it, good fortune is yours!” [§1.1.5] Pafica,sikha, the gandharva devaputra, replied to
Sakra, the lord of the devas.

1.2.3 Taking along the veena of yellow bilva, followed, attending to Sakra, the lord of the devas.?®®

1.2.4 {346} Then, Sakra, the lord of the devas, surrounded by the Tava,timsa devas led by Pafica,sikha,
just as a strong man would stretch his flexed arm or flex his stretched arm,

even so, disappeared from Tava,timsa and appeared at Vediya mountain
in the north of the brahmin village named Amba,sand3, in the east of R3ja,gaha, in Magadha.

208

Vediya mountain

1.3 Now at that time, Vediya mountain became exceedingly bright, and so was the brahmin village of
Amba,sanda, by the might of the devas.
Indeed, the people in the villages all around said:

204 Tena kho pana samayena sakkassa devanam-indassa ussukkam udapadi bhagavantam dassandya. On the rea-
son for Sakra’s desire to meet the Buddha, see (2.2.2). Comy gives a long explanation (MA 3:697,19-698,23).

205 On

206 Fyam bhaddan tava’ti kho deva tavatimsa sakkassa devanam-indassa paccassosum. On bhaddan tava, see
(1.4.2).

207 Atha kho sakko devanam indo pafica,sikharm gandhabba,deva.puttam [Be Ce so; Ee Se ganhabba,puttam, “the
young gandharva”] amantesi. A deva,putta (lit, “deva’s son”)—anglicized as “devaputra”—also means “a young
deva” or deity of low rank.

208 “Dear Pafica,sikha,” tata pafica,sikha.

209 Beluva,pandu,vinam adaya sakkassa devanam-indassa anucariyam upagami. This is a great golden veena, yel-
low like ripe bilva (beluva,pakkam viya pandu,vannam suvanna,mahda.vinam, SA 1:184,32). It is orig Mara’s: on how
Sakra obtains it, see Sn 449 (Maha Padhana S, Sn 3,2) + SD 51.11 (3.3.2). On beluva, see M 77,29.2 (SD 49.5a).
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“For sure, Vediya mountain is on fire today! Vediya mountain is burning today! Vediya mountain is
blazing today! Why now is Vediya mountain exceedingly bright today, and the brahmin village of Amba,-
sanda, too?”

They felt a sense of urgency; their hair was standing on end.

Sakra aska Paica,sikha to see the Buddha

1.4 Then, Sakra, the lord of the devas, addressed Pafica,sikha, the gandharva devaputra:?'° [265]

“For someone like me, my dear Pafica,sikha, difficult to approach are the Tathagatas, when they are
deep in solitude, meditating, rapt in dhyana!?'

1.4.2 {347} But, my dear Pafica,sikh3, if you were to please the Blessed One first, and with your first
having pleased him, then, after that, | will be able to see the Blessed One, the arhat, the fully self-awak-
ened one.”?'2 [§2.10.1]

“So be it, good fortune is yours!” [§1.1.5] Pafica,sikha the gandharva devaputra replied to Sakra, the
lord of the devas.

1.4.3 Bringing along the veena of yellow bilva, he approached the Inda,sala cave.

Then, he stood at one side, thinking: “Thus far will | be neither too far nor too near the Blessed One.
He will hear my voice.”?!3

Pafica,sikha’s song (paficasikha,gita.gathad) (s1.7%1(s.1; 6]

214 of yellow bil-

218

1.4.4 {348} Standing at one side, Paiica,sikha, the gandharva devaputra, let his veena
va be heard,?*® and he recited?'® these verses regarding the Buddha, the Dharma,?'” the arhats and love.
[51.6.4]

1.5 vande te pitaram bhadde O Bhadd3,?'® Suriya,vacchas3, b
timbarum sariya,vacchase??° I honour your father, Timbaru, a
yena jata’si kalyant who has sired such a beauty,
ananda,janani mama (1) the fount??! of my joy.

210 On gandharva, see (5.4). “Deva,putra” (deva,putta), ie, a young or junior male deity.

211 pyrupasankama kho tata paficasikha tathagata madisena, jhayi jhanarata, tad antaram [only Be; Be:Ka Ce Ee
Se tad anantaram] patisallina. Sakra is unlikely to know that the Buddha is in dhyana as “absorption,” jhana, which
here is likely to mean simply “meditation.” On jhana broadly as “meditation,” see SD 33.1b (4.4.3).

212 yadi pana tvam tata pafica,sikha bhagavantam pathamar pasadeyydsi, taya tata pathamar pasaditam pac-
cha mayam tam bhagavantam dassandya upasankameyydama arahantam samma,sambuddhan’ti.

213 Ettavatd me bhagava n’eva atidiire bhavissati ndccasanne, saddafi ca me sossatiti ekam antam atthdsi.

214 On the veena (Hindi, “bin”), see (5.2.5).

215 “Be heard,” assdvesi, “caused to be heard,” aor 2 sg of caus of sundti, “to hear.”

216 Aphdsi (V 4:54,15), aor of bhasati, “to speak (to), say, recite, call.”

217 Ee so; Be Ce Se add sanghdpasafihita, “regarding the sangha,” here. “Arhats” here stands for the sangha
[1.1.2.2].

218 Ekam antam thito kho pafica,sikho gandhabba,devaputto beluva,pandu,vinam assavesi [Se veluva,pandu,vinam
adayal, ima ca gatha abhasi buddhidpasanhita dhammdapasarhita [sanghlpasaihita, see prec n] arahantipasarihita
kamdapasaihita. On the Buddha, the Dharma, arhats and love as themes, see (1.1.2.2).

219 Comy on §1.6.3* says that her name is Bhadda; since she is accomplished in body, she is called Suriya,vaccha-
sa, “glory of the sun” (next line) (DA 3:704,18 f). See (1.3.1).

220 Throughout: Be + Comy Se siriya,vacchase; Ce Ee suriya,vaccase. Comy explains suriya,vacchasa as meaning
one “whose body, from toe to crown, is radiant like the sun” (DA 3:701,7-13). See (1.3.1).

221 janani, “source, that which generates”; also “mother.” A wordplay.
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1.5.2  vato’va sedakarn?? kanto Like a breeze to one who sweats,
paniyam’va pipdsato like a drink to one who thirsts,
angi,rasi piya me’si my beloved, you are sunshine,??
dhammo arahatam iva [266] (2) as the Dharma is to arhats.
1.5.3 aturass’eva bhesajjam Just as medicine is to the sick,
bhojanam’va jighacchato. just as food is to the hungry;
parinibbapaya (mam)** bhadde guench (me), O Bhadd3,
jalantam iva varina (3) like water quenches the burning.
1.5.4 sit’odakam®® pokkharanim As an elephant, summer-scorched,??® c
yuttam kifijakkha,renuna plunges into a lotus lake’s cool water, a
ndgo ghammdbhitatto’va adrift with filament??” and pollen— b
ogahe te thanidaram (4) let me plunge into your breast and belly.?#
1.5.5 accankuso’va?® nago’va®*° As an elephant heedless of the goad,
jitam me tutta,tomaram?®? fretted by hook and pike,
karanam na-p,pajanami | know not the force of my deeds,
sammatto lakkhan’aruya®? (5) drunken with the form of your thighs.
1.5.6 tayi gedhita,citto’smi®* To you my heart is bound,
cittam viparindmitam my mind is twisted around.
patigantum na sakkomi No way can | turn back
vanka,ghasto’vaambujo (6) as a fish hooked on its bait.
1.5.7 vam’aru®** saja mam bhadde O Bhadd3, fair of thigh, embrace me!?%
saja mam manda,locane Embrace me, O soft-sweet eye!
palissaja mam kalyani Embrace me, O beauteous one!
etam me abhipatthitam. (7) This is what I've longed for.

222 Be Ee sedakamn; Ce Se sedatam.

223 A wordplay. Comy says that she is so called because her body (ariga) emit radiance (DA 3:701,22 f). See (2.3.2).

224 Ce Ee mam; Be Se omits (prob because it breaks the metre). It’s possible to have mam if we read parinibbapay
mam.

225 Be Ce Se sit’odakam; Ee sit’odakim.

226 “Scorched by summer heat,” ghammdbhitatto’va: S 12.66/2:110,3 (SD 107.9), 12.68/118,6 (SD 70.11); Sn 1014
(5.1 Vatthu,gatha) ; J 231/2:223,13*; PvA 114,13; VvA 40,8.

227 “Filament,” kifijakkha, ie, the hair-like stem of the stamen from its base to the anther: see Parts of a lotus.

228 Comy: Like an elephant, having plunged into a lotus-lake, having drunk its fill, remains blissfully submerged in
the water, only its trunk-tip is to be seen (DA 3:701,33-702,2).

229 Accankuso, from ati (beyond) + ankusa (the goad), “beyond the control of the goad,” ie, heedless of the mahout.

230 Be Ce va; Ee Se ca.

231 See Danta,bhiimi S (M 125): an elephant-pike (tomara,hattharh, M 125,12.11/3:133,18), SD 46.3. Cf Sona Pan-
dita Cariya (C 3.5): (the mind recoiled as if) “harshly bit by the goad” (tutta,vega,hatam, C 3.5,2*/95,19).

232 Be Ce Se lakkhan’druya; Ee lakkhan’drasa; Comy: drasd in text (DA 3:702m4), druyd in explanation (DA 3:702,-
13). Cf Tha 27, 233; Sankappa J () 251/ 2:275). By lectio difficilior, we must conclude the more difficult reading must
be the right one. Uru, “thighs,” is mentioned in §1.5.7* (Be). U Ko Lay (Sitagu International Buddhist Academy,
Myanma), Digha Nikaya vol 2, tr it as “your pair of exquisite thighs.” (2007:297).

233 Be Ce gedhita,citto’smi; Ee gathita,citto’smi; Se gadhita,citto’smi.

234 Be Se vam’iru; Ce Ee Ke vam’uri (=) 2:443,11).

235 Ko Lay: “My dear, who has a pair of exquisite thighs! Please put your arms around me.” (op cit 2007:297).
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1.5.8 appako vata me santo Alas, so wanting in peace am I!
kamo vellita, kesiya The desire for your curly hair
aneka,bhavo®¢samuppadi swells up in many ways—
arahante’va dakkhina (8) like rightful gifts to the arhats.
[267]
1.5.9 yam me atthi katam pufifiam Whatever merit there is I've done
arahantesu tadisu in the arhats such as these,
tam me sabb’anga,kalyani may it be beautiful in every way for me,
taya saddhim vipaccatam®” (9) for it to be sweetly ripened with you.
1.5.10 yam me atthi katam pufifiam Whatever merit there is I've done
asmim pathavi,mandale?® in this mandala of the earth,?*®
tam me sabb’anga,kalyani O altogether fair-limbed one, may it
taya saddhim vipaccatam (10) be ripened so that I’'m with you.2*
1.5.11 sakya,putto’va jhanena Just as the Sakya son is one
ekodi nipako sato in dhyana, adept and mindful,
amatam muni jigimsano®* the silent sage desiring the death-free?*?—
tam aham sdriya,vacchase?# (11) so | desire you, Suriya,vacchasa!
1.5.12 yatha pi muni nandeyya Just as the sage would delight,
patva sambodhim uttamam having won supreme self-awakening—
evam nandeyyam?®* kalyani so, too, O fair one, would | be blissful
misst,bhdavam?® gato tayda (12) to become one with you.
1.5.13 sakko ce me varam dajja If Sakra, almighty lord of the 33,
tavatimsanam issaro were to grant me a boon,
taham bhadde vareyyahe ‘tis you, Bhadda, that | would ask—
evam kamo dalho mama (23) so strong is my love for you.

236 Be Ke Se aneka,bhdvo; Ce aneka,pdgo; Ee aneka,bhdgo. Ke n anekabhdgo’ti’pi patho. The 3™ syllable should
be resolved to make metre: anek’bhavo ... .

237 Be Ee Comy Se vipaccatam; Ce vipaccitam.

238 Be Ce Se pathavi,mandale; Ee puthuvi,mandale = ) 5:156,9. Cf puthavi,mandale, Sn 990. Both readings have
the same sense.

239 The 2 lowest heavens—those of the 4 great kings (catu,mahd,rdajika) and the 33 (tdva,timsa)—are “earth-bound”
realms [SD 54.31 (3.5.1)]. The earth looks like a circle (mandala) from that height—the gods can see this, but earth-
lings then believed the earth was like a flat disc. In cosmological and meditative terms, we must see a mandala (angli-
cization of mandala) as being 3-dimensional and comprising various components or quadrants (as a world-system).

240 Comy: Let all that be the fruit to just be with you (tam sabbam taya saddhim eva vipakam detu, DA 3:10 f).

241 Be jigisano; Ce Ee Se jigimsano. 2" syllable must be resolved to keep metre: am’tarh muni ... .

242 This is, of course, Pafica,sikha’s unawakened opinion, since the Buddha is already awakened and need not seek
nirvana any further. However, a better explanation is given below: Pafca,sikha composed this song at a time when
Gotama was still seeking awakening [§1.6.2]. On his reason for composing the song [§163-164].

243 Resolution of 4! syllable needed to keep metre: si’rya ... .

244 Be Ke Se nandeyyam;, Ce Ee nandeyya.

245 Be Ee Se:MC missi,bhavam; Ce missi,bhavam; Ke Se:SR missa,bhavam.
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1.5.14 salam va na ciram phullam As a sal tree just in full flower,?%
pitaram te sumedhase so well wise is your father:
vandamano namassami Honouring, | worship him,
yassds’etadisi paja’ti?’ (14) for a peerless offspring such as this!

1.6 {349} When this was said,?*® the Blessed One said to Pafica,sikha, the gandharva devaputra:?¥

“The sound of your strings, Pafica,sikha, blended [harmonized] well with your singing, and your sing-
ing blended well with the sound of your strings.?*° Moreover, Pafica,sikha, neither did your veena out-
pace your song, nor your singing out-pace your veena.?! [5.2]

1.6.2 When, Pafica,sikha, did you compose these verses regarding the Buddha, the Dharma, the
arhats and love?” [§1.4.4]

“It was this once before the great awakening, [268] when the Blessed One was dwelling at the foot of
the goatherd banyan tree, on the Nerafijard bank, in Uruve|3.2

1.6.3 At that time, bhante,?3 | was longing for the one name Bhadda Sariya,vacchas3,?* the daughter
of Timbaru, the king of the gandharvas.

But, bhante, that sister loves another named Sikhandi,?* the son of the charioteer Matali.>>® She fav-
ours him.%’

1.6.4 Since, bhante, | was unable to obtain that sister by any means,*®?
bringing along the veena of yellow bilva, | went to the abode of Timbaru, king of the gandharvas,

and let the veena of yellow bilva be heard, as | recited these verses
regarding the Buddha, the Dharma, the arhats and love,?® thus: [§1.4.4]

246 Here, the imagery is that of life and abundance, with hints of beauty and fecundity. On “A sal tree just in flow-
er,” cf “early spring in a joyous season” in Subha Thi (Tha 371), SD 20.7.

247 Comy reads this is yass’ as’ etadisi paja’ti yassa asi etadist dhita, “for having a daughter such as this” (DA 3:-
703,34).

248 Fyam vutte: notice that vutte here refers to Pafica,sikha’s singing or recitation.

249 Note that the Buddha does not criticize Pafica,sikha for his “worldly” song. While living as a young man in his 3
palaces, Siddhattha has himself often heard such song. It is “old sweet song” that has lost its flavor for him, but it re-
minds him of how far he has progressed since then.

20 sgmsandati kho te pafica,sikha tanti-s,saro gita-s,sarena, gita-s,saro ca tanti-s,sarena. The Buddha’s com-
ment here on Pafica,sikha’s voice prob means that they are sun as smoothly as the path of a hawk circling the
sky; not attacking the syllable with excessive force, nor with the pressure of the tongue, nor too loudly, nor
with a quivering voice. The syllables are recited just as a tigress carries her cubs with her teeth, neither biting
them nor holding them so loosely that they may fall. On Vedic chant, see Rowell 1992:87 f.

251 Na ca pana [Se n’eva panal te pafica,sikha tanti-s,saro gita-s,saram ativattati, gita-s,saro ca tanti-s,saram.

252 Fkam idam bhante samayam bhagava uruveldyam viharati najja nerafijardya tire aja,pala, nigrodhe [Ce Ee aja-
pala.nigrodha,mule] pathamdabhisambuddho.

253 Note that the gandharva Pafica,sikha addresses the Buddha politely as “bhante” (P & anglicized), “Venerable
sir,” from the start.

254 On her name, see §1.5.1* n.

255 Be Ce Se sikhandi; Ee sikhaddhi. See Mvst 2:190.

256 G kho pana bhante bhagini para,kamini hoti, sikhandi nama matalissa sangahakassa putto.

257 Tam abhikankhati.

258 Yato kho aham bhante tam bhaginim nélattham kenaci pariyéyena.

259 On these categories, see §1.4.4.
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Pafica,sikha’s song (reprise) (s1.5%

1.7

1.7.2

1.7.3

1.7.4

1.7.5

1.7.6

1.7.7

1.7.8

1.7.9

1.7.10

1.7.11

1.7.12

1.7.13

1.7.14

(1)

(2)

(3)

(4)

(5)

(6)

(7)

(8)

(9)

(10)

(11)

(12)

(13)

(14)

O Bhadda, Suriya,vacchasa,
who has sired such a beauty,

Like a breeze to one who sweats,
my beloved, you are sunshine,

Just as medicine is to the sick,
guench (me), O Bhadda,

As an elephant, summer-scorched,
adrift with filament and pollen—

As an elephant heedless of the goad,
I know not the force of my deeds,

To you my heart is bound,
No way can | turn back

O Bhadda, fair of thigh, embrace me!
Embrace me, O beautiful one!

Alas, so wanting in peace am !
swells up in many ways—

Whatever merit there is I’'ve done
may it be beautiful in every way for me,

Whatever merit there is I’'ve done
O altogether fair-limbed one, may it

Just as the Sakya son is one
the silent sage desiring the death-free—

Just as the sage would delight,
so, too, O fair one, would | be blissful

If Sakra, almighty lord of the 33,
‘tis you, Bhadda, that | would ask—

As a sal tree just in full flower,
Honouring, | worship him,

Dighanikaya 2, Maha Vagga 8

I honour your father, Timbaru,?*°
the fount of my joy.

like a drink to one who thirsts,
as the Dharma is to arhats.

Just as food is to the hungry;
like water quenches the burning.
plunges into a lotus lake’s cool water,

let me plunge into your breast and belly.

fretted by hook and pike,
drunken with the form of your thighs.

my mind is twisted around.
as a fish hooked on its bait.

Embrace me, O soft-eye!
This is what I’'ve longed for.

The desire for your curly hair
like rightful gifts to the arhats.

in the arhats such as these,
for it to be sweetly ripened with you.

in this mandala of the earth,
be ripened so that I’'m with you.

in dhyana, adept and mindful,
so | desire you, Suriya,vacchasa!

having won supreme self-awakening—
to become one with you.

were to grant me a boon,
so strong is my love for you.

so well wise is your father:
for a peerless offspring such as this!

1.7.15 When this was said, bhante, Bhadda Suriya,vacchasa said to me:
‘But, sir, | have never seen this Blessed One face to face. I've only heard of him when | went to dance

before the Tavatirsa devas in the Sudhamma hal

| 262

260 These verses are to be read line by line from left to right. For nn, see those at §1.5.
261 The verses of this Sutta, incl their reprises, are given running numbers.
262 Comy remarks that this is when Sakra uttered his eulogy in Maha,govinda S (D 19,3/2:221), SD 63.4 (DA 3:739,-

8-10).
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(20)

(21)

(22)

(23)

(24)

(25)

(26)

(27)

(28)
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Since you indeed laud that Blessed One, let us meet today!’?®* [269]
1.7.16 Thus, Blessed One, I've not met with that sister after that till this day.”2%*

Sakra’s visit (sakkidpasankama)

1.8 {350} Then, it occurred to Sakra, the lord of the devas:

“Pafica,sikha, the gandharva devaputra, and the Blessed One are engaged in friendly conversation with
one another.”

1.8.2 So, he called out to Pafica,sikha:

“My dear Pafica,sikha, salute the Blessed One for me, saying: ‘Sakra, Blessed One, the lord of the devas,
along with his entourage, salute?® with their heads at the Blessed One’s feet.’”2%

“So be it, good fortune is yours!” [§1.1.5] replied Pafica,sikha, the gandharva devaputra to Sakra, the
lord of the devas, and saluted the Blessed One, saying:

“Sakra, Blessed One, the lord of the devas, along with his ministers and entourage, salute with their
heads at the Blessed One’s feet.”

1.8.3 “Let it be so, Paica,sikha. May Sakra, lord of the devas, along with his ministers and entourage,
be happy!?®” For, devas, humans, asuras, nagas, gandharvas and whatever other crowds and masses there
be, desire happiness.?%®” [§2.1.1]

1.8.4 {351} For, that is the way that tathagatas salute [greet] such mighty yakshas. Thus saluted by
the Blessed One, Sakra, the lord of the devas, entered the Inda,sala cave, saluted the Blessed One, and
stood at one side.

The Tava,timsa devas, too, entered the Inda,sala cave, saluted the Blessed One, and stood at one side.

Pafica,sikha, the gandharva devaputra, too, entered the Inda,sdla cave, saluted the Blessed One, and
stood at one side.?®®

Inda,sala cave becomes a Dharma-hall

1.9 At that time, what is uneven in the Inda,sala cave became even; the narrow became wide; dark-
ness disappeared from the cave, light appeared.?’° Such was [270] the might of the devas.
1.9.2 {352} Then, the Blessed One said to Sakra, the lord of the devas:?’*

263 yato kho tvam madrisa tarm bhagavantam kittesi, hotu no samagamo’ti. Here no is the pronoun “us” (royal pl).

264 So yeva no bhante tassa bhaginiya saddhim samagamo ahosi, dani,tato paccha’ti. Here no mean “not.”

265 “Respectfully salute,” abhivédehi, imp 2 sg caus of abhivadati (abhi, “towards” + WAD, to speak), “to salute
(respectfully, on arrival and at departure).” Cf abhivandati (abhi + \/VAND, to greet), “to salute respectfully, honour.”

266 Aphivadehi me tvam tata pafica,sikha bhagavantam “Sakko bhante devanam indo sémaccosa,parijano bhaga-
vatopade sirasa vandatiti.

267 Evam sukhi hotu pafica,sikha sakko devanam indo sGmacco sa,parijano.

268 Sukha,kama hi deva manussa asurd naga gandhabba ye c’afifie santi puthu,kayéti.

269 Note that Pafica,sikha has earlier left the cave to invite Sakra and the rest into the cave to meet the Buddha;
hence, he is the last to enter—he salutes the Buddha once again, this time as part of the entourage, and both out of
respect for the Buddha (as teacher and host) and for Sakra (as his master).

270 Tena kho pana samayena inda,sala,quha visama santi sama sampadi [Ee so; Be Ce Se:SR samapadi both times],
sambadha santi urunda [Be Ce Ee urunda; Be:Ka urudda; Se:SR uruddha) sampadi, andha,karo guhayam antaradhayi,
aloko udapadi.

271 Note here that the Buddha greets Sakra first: see D 5,7 (SD 22.8); D 4,6 (SD 30.5); SD 45.16 (2.5.3(2).
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“This is wonderful for the venerable Kosiya! This is amazing for the venerable Kosiya, who has much
work, who has much duties—that he should come here!”?”?

1.9.3 “For a long time, bhante, I've wished to come and see the Blessed One, but was held back by
one task or another of the Tava,timsa devas, but was unable to come and see the Blessed One.?’3

1.9.4 There was this one occasion, bhante, when the Blessed One was residing in the Salala cottage,
outside Savatthi.?’* Then, bhante, | went to Savatthi to see the Blessed One.

Bhuhfjati

1.10 Now at that time, the Blessed One was seated, wrapt in some samadhi.

1.10.2 And Bhuiijati,?”> a female attendant?’® of Vessavana, the great king,?’”” who was waiting on the
Blessed One, stood worshipping with palms together (in anjali).?’®

1.10.3 Then, | said to Bhuijati:

‘Sister, please salute the Blessed One on my behalf, thus:

“Sakra, bhante, the lord of the devas, along with his ministers and entourage, salute the Blessed One
with their heads at his feet.”

1.10.4 When this was said, that Bhufijati?’® said to me:

“This is not the time, sir, to see the Blessed One. He is in solitude.” [271]

1.10.5 In that case, sister, when the Blessed One has emerged from that samadhi,
please salute the Blessed One on my behalf, thus:

“Sakra, bhante, the lord of the devas, along which his ministers and entourage, salute the Blessed One
with their heads at his feet.”

1.10.6 Did that sister, bhante, salute the Blessed One on my behalf? Does the Blessed One recall that
sister’s words?”

“She did salute me, lord of the devas. | remember that sister’s words.

1.10.7 And this, too: the sound of the venerable’s chariot-wheels roused me from that samadhil”%

272 Atha kho bhagava sakkam devanam indam etad avoca “acchariyam idam dyasmato kosiyassa, abbhutam idam
ayasmato kosiyassa tava bahu,kiccassa bahu,karaniyassa yad idam idh’dgamanan’ti.

273 Cira,patikGham bhante bhagavantam dassanaya upasankamitu,kdmo, api ca devanam tavatimsanam kehici
kehici [Be Ce Ee so; Se:SR kehici] kicca,karaniyehi vyavato, evdham ndsakkhimm bhagavantam dassandya upasankam-
itum. Cf Vakkali S (S 22.87/3:120,23) in ref to Vakkali (SD 8.8).

274 Fkam idam bhante samayam bhagava savatthiyam viharati salaldgarake. Salalagara or Salala,ghara was a cell
in Jeta,vana. which Comy defines as “a fragrant cell of salala wood” (salala,maya,gandha.kuti) (DA 3:705,24). Else-
where, it was said to be a leaf-hut of salala trees (salala,rukkha,maya) or a hut with a salala tree at its door (SA
3:263,2-3). Comy to Maha’padana S (DA 2:407,8-11) says that Salala,ghara is one of the 4 chief dwellings, (maha,-
gehani) of Jeta,vana. It was built by Pasenadi at a cost of 100,000. Salalagara S (S 52.8) mentions Anuruddha as stay-
ing therein (S 52.8/5:300). This visit by Sakra is not mentioned in the suttas as we have them. [2.1.2]

275 Be bhiijati; Ce Ee bhufijati; Se bhujagi. See (4.2).

276 On paricdrika, see (1.4.3).

277 \Vessavana (also called Kuvera) is the great king (mahdrdja), divine protector of the northern quarter and lord
of the yakshas: see SD 54.3a (3.3.3.1); on his realm, SD 52.1 (2.2.1.7).

278 Bhijati ca ndma vessavanassa mahd,rajassa paricarikG bhagavantam paccupatthita hoti, pafjalika namassa-
mana titthati. See (4.2).

279 “That Bhufijati,” sa bhdjati (Be Ke). This seems to hint at a mild annoyance of Sakra’s part. See (4.2.1)

280 ApjcGham dyasmato nemi,saddena [Be Ee nemi,saddena; Se cakka,nemi,saddena) tamha samadhimha vutthi-
to’ti. See (2.1.1.2). Note here that it is not that the Buddha is “annoyed” by the noise, but that Sakra has made that
noise. As a rule, visitors would park their chariots, elephants, etc, at a safe distance, and then quietly walk the rest of
the way to meet the Buddha: see eg, “Ajatasattu Vedehi,putta of Magadha, went on his tusker as far as the ground
would permit, dismounted and went up to the gate of the pavilion on foot.” (D 2,11/1:50), SD 8.10.
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1.11 %“Bhante, | have heard and understood from these devas themselves who arose in the Tava,-
timsa host well before us that when the tathagatas, the arhats, full self-awakened ones, arise in the world,
the heavenly hosts increase, the asura hosts decrease.?®?

| have myself, bhante, witnessed this®3 that when the tathagata, the arhat, the fully self-awakened
has arisen in the world, the heavenly hosts increase, the asura hosts decrease.?*

The story of Gopaka (gopaka, vatthu)?®

1.11.2 {353} Right here, bhante, in Kapila,vatthu, there was a Sakya lady named Gopika, deeply faith-
ful in the Buddha, the Dharma and the sangha, well-fulfilled in moral virtue, who, having abandoned the
idea of womanhood, cultivated that of manhood.*®

1.11.3 With the body’s breaking up, after death, she arose in a heavenly world, in fellowship with the
Tava,timsa devas, attaining sonship with us.?’

And there they knew her thus: ‘Gopaka devaputra, Gopaka the deva-son.’

1.11.4 Now, bhante, there were 3 other monks who, having followed [lived] the holy life under the
Blessed One, were reborn amongst the lowly host of gandharvas.?®

They, surrounded by the 5 cords of sensual pleasures, indulging in them, come here to serve and enter-
tain us.?®

1.11.5 Gopaka devaputra rebuked®® their serving and entertaining us: [272]

‘Where’s the face, sirs? [Where’s your face, sirs?] You've not listened to the Blessed One’s Dharma!
[You’ve not heard the Blessed One’s Dharma]!?*?

1.11.6 Here am |, having been a woman, deeply faithful in the Buddha, the Dharma, and the sangha,

well-fulfilled in moral virtue, who, having abandoned the idea of womanhood, cultivated that of manhood.
[§1.11.2]

281 Note the abrupt break here, probably a moment of awkward silence. The suave Apollo-like Sakra then diplomat-
ically turns to divine sweet talk—about a Sakya woman (in keeping with the trend initiated by Pafica,sikha)—to put
himself in good light again, as it were. [§2.1.1.3]

282 Ye te bhante deva amhehi pathama,taram tavatimsa,kdyam upapannd, tesam me sammukha sutam sammu-
kha patiggahitam “yada tathagata loke uppajjanti arahanto samma,sambuddha, dibba kaya paripdrenti, hayanti
asura,kaya’ti.

283 “| have myself witnessed this,” tarh me idam bhante sakkhi,dittham.

284 See Jana,vasabha S (D 18,12/2:208), SD 62.3, qu in Maha,govinda S (D 19,3/2:222), SD 63.4.

285 This is a “nested” story: note the 3 layers of narrative. The narrator is Sakra (1% layer); he speaks of Gopaka
(2" layer), who rebukes the gandharvas, etc (3" layer). Then, there is the sutta narrator who is the over-all narrator.
See (4.3).

286 & itthi,cittam* virgjetva purisa,cittam** bhavetva. *[Be itthittam but itthi,citta below; Ee Se itthi,cittam];
**[Be purisattam but purisa,cittam below; Ee Se purisa,cittam].

287 Kayassa bheda param marand sugatim saggam lokam upapannd, devanam tavatimsanam sahavyatam
amhakam puttattam ajjhupagata.

88 Afifie’pi bhante tayo bhikkha bhagavati brahma,cariyam caritva hinam gandhabba,kdyam upapanna.

89 Te paficahi kama,gunehi samappita samangi,bhata paricarayamand amhakam upatthanam agacchanti amha-
kam paricariyam.

2% “Rehuked,” paticodesi, aor 3 sg of paticodeti (pati, “against” + Vcup (to impel) >codeti, “to accuse”), “to ac-
cuse, blame, reprove” (V 4:217; M 12/1:72 x2; U 45).

21 “Where’s the face ... ?” kuto,mukhd. Comy is not satisfactory and no translation so far seemed to have under-
stood the full significance of this idiom. See (1.4.1).

292 Kuto,mukha nama tumhe marisa tassa bhagavato dhammam assuttha [Be Ce Se:MC assutthad, aor 2 pl of
sunoti (Geiger 1994: §159); Ee assutva, Se:SR ayihittha, aor 2 pl of aydhati, “to strive”].
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1.11.7 With the body’s breaking up, after death, | arose in a heavenly world, in fellowship with the
Tava,timsa devas, attaining the sonship of Sakra, the lord of the devas!

And there they knew me thus: “Gopaka devaputra, Gopaka the deva-son.”

1.11.8 But, you, sirs, having followed the holy life under the Blessed One, have been reborn in the
lowly host of gandharvas)

What a sorry sight, sirs, when we see our fellows-in-Dharma reborn amongst the lowly host of gan-
dharvas!’*3

1.11.9 Bhante, of these devas, rebuked by Gopaka devaputra, two of them obtained mindfulness here
and now, and joined the host of Brahma’s ministers (brahma,purohita), but one deva still clung to a life of
sensuality.

Gopaka’s verses

{354}

1.12 upasika cakkhumato ahosim ‘A lay-woman follower was | of the one
namam pi mayham ahu gopika’ti with eyes: by name Gopika was |,
buddhe ca dhamme ca abhippasanna deeply faithful, the Buddha, the Dharma and
sanghafi c’upatthdsim pasanna,citta (29)*°* the sangha | supported with a heart of faith.

1.12.2 tass’eva buddhassa sudhammataya By virtue of the Buddha’s good Dharma,
sakkassa putto’mhi maha’nubhévo a Sakya son of great glory am I, who has
maha,jutiko ti,divipapanno arisen in great radiance ‘'mongst the 33 devas:
jananti mam idha’pi gopako’ti (30)  they know me here as Gopaka.

1.12.3 ath’addasam bhikkhavo dittha,pubbe Then, | saw monks I've seen before,
gandhabba,kdyldpagate vasine arisen and living amongst the gandharva host.
imehi te gotama,savakdse They were Gotama'’s disciples,
ye ca mayam pubbe manussa,bhiatd  (31)  when we were humans before.

1.12.4 annena panena upatthahimha | supported them with food and drink,
padipasangayha®® sake nivesane [273] washing their feet in my own home.?®
kuto,mukha nama ime bhavanto Where’s the face,”’ these good sirs
buddhassa dhammam na patiggahesum®® (32) who grasped not the Buddha’s Dharma?

1.12.5 paccattam veditabbo hi dhammo For, the Dharma must be known for oneself,
sudesito cakkhumatdnubuddho well taught by the eyed one and his disciples,
aham hi tumh’eva upasamano For |, serving only you,
sutvana ariy@na subhasitani (33)  have heard the good words of the nobles.

(To the 3 monks:)
1.12.6 sakkassa putto’mhi maha’nubhavo A Sakya’s son of great glory am |, who have
maha,jutiko ti,divipapanno arisen in great radiance ‘'mongst the 33 devas.

293 puddittha,ripam vata bho addasama, ye mayam addasama saha,dhammike hinam gandhabba,kayam
upapanne’ti.

2%4 The verses of this Sutta, incl their reprises, are given running numbers.

295 Be Ee Se upasangayha; Ce upamaggayha. Upasangayha indecl (absol of upa, “up close” + sanganhati, “to fav-
our, treat kindly”), “taking hold of, clasping.”

2% On the significance of the above 2 lines, see (4.3.1.3).

297 On the significance of “Where’s the face ... ?” see (4.3.1.2).

2%8 Be ... dhammani patiggahesum; Ce ... dhammahi patiggahesum; Ee Se ... dhammar na patiggahesum.
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tumhe pana settham upasamana
anuttaram brahma,cariyam caritva

1.12.7 hinam kayam upapannd bhavanto
andanuloma bhavatipapatti
duddittha,rdpam vata addasama

saha,dhammike hina,kaydpapanne

1.12.8 gandhabba,kdayipagatd bhavanto
devanam dgacchatha paricariyam
agdre vasato mayham

imam?®” passa visesatam

1.12.9 itthi hutva sv-ajja pumo’mhidevo
dibbehi kamehi samangi,bhidto
(Sakra:)

te codita gotama,savakena

samvegam apadu*®® samecca®*

gopakam

302 303

1.12.10 handa vitayama>%* vyayama
ma no mayam para,pessa ahumha
tesam duve viriyam Grabhimsu
anussaram gotama,sasanani

[274]

1.12.11 idh’eva cittani virajayitva
kamesu adinavam addasamsu
te kama,samyojana,bandhanani

papima,yogani?®* duraccayani

ndgo’va sandana,gunani*®® chetva

deve tavatimse atikkamimsu
sa,indd deva sa,pajapatika
sabbe sudhammaya sabhay’upavittha

1.12.12

tesam nisinnanam abhikkamimsu
vird viraga virajam karonta

te disva samvegam akasi vasavo
devdbhibhii deva,ganassa majjhe

1.12.13

299 Be Ce Se imam; Ee idam.

(34)

(35)

(36)

(37)

(38)

(39)

(40)

(41)

D 21/2:263-289 « Sakkapafiha Sutta

But you, having served the best,
had lived the peerless holy life.

You, good sirs, have arisen in a lowly host,
contrary to arising in progress.

What a sorry shape we see you to be,
fellows in Dharma arisen in a lowly host!

You, sirs, have arisen in the gandharva host,
you come to serve the devas.

For me, see this distinction, d
one living a household life! c

A woman was |, but today a male deva,
endowed with divine pleasures.’

They, rebuked by Gotama’s disciple,
felt samvega, heeded Gopaka:

“Come, let us strive, let us exert ourselves!
Let us not be servants of others!”

Two of them made an effort,

recalling Gotama’s teachings.

Right here their minds are cleansed of dust:
they saw the danger of sense-pleasures.
They broke the bonds and fetters,

the evil one’s yokes, so hard to overcome.

Like an elephant breaking tethers and bonds,
they crossed beyond the Tava,timsa devas,
along with Indra, with Pajapati,®®

all seated in the Sudhamma hall.

Of those who were seated, they went up to
the heroes becoming passion-free, dust-free.
Vasava, the overlord of devas, in the midst
of the deva-host, seeing them, felt samvega:

300 Apadu (also apdadum), aor 3 pl of apajjati, “to come to, attain, undergo.”
301 sgmecca: Comy glosses with “going with” (samagantva, DA 3:708,35), which | take figuratively.
302 Be viyaydma; Ce bydyamama; Ee vitayama; Se vigaydma. Comy glosses vitdydma with uyyaméama (DA 3:709,-

1), 1 imp pl of uyyamati, “to exert oneself, strive after.”

303 Be vyagyama; Ce Ee Se:MC viyayamama; Se:SR vigdyamama. Comy: viyayamama = vyayamama (DA 3:709,1).
The usu form is vayamati (vi + a + \/YAM, to reach), “to struggle, strive, endeavor, exert oneself.” The n vayama

means “effort.”
304 Be Ee papima,yogani; Ke Se papimato yogani.

305 Be sannani gunani; Ce Ee sandé@na,gunani; Se santani gunani.
306 Comy says that Paja,pati (angl as Prajapati) “sits with” (upavittha) Sakra (DA 3:709,17-19): [4.3].
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1.12.14 imehi te hina,kdyGpapanna “By these born in a lowly host
deve tavatimse abhikkamanti have the Tavatimsa devas been overcome!”
samvega,jatassa vaco nisamma Considering this cry of samvega,
so gopako vasavam ajjhabhdsi (42) Gopaka spoke to Vasava:

1.12.15 buddho pan’ind’atthi manussa,loke “0O Indra, there’s Buddha in the human world,
kamdbhibhia sakya, muniti Adyati known as Sakya,muni,**” conqueror of sensuality.
tass’eva te putta satiya vihina These are his sons who have lost their minds.
codita maya te sati,majjha,latthum (43) Rebuked by me, they won their minds’ heart.

[275]

1.12.16 tinnam tesam avasin’ettha®’® eko Of the three, one yet dwells here,
gandhabba, kdylpagato vasino amongst the gandharva host, he lives; but
dve ca sambodhi,pathdnusarino two follow the self-awakening path:3%°
deve’pi hilenti samahitatta (44)  on account of stillness, they scorn the devas.

GOPAKA’S LION-ROAR

1.12.17 etadisi dhamma-p,pakasan’ettha By such Dharma presented here,
na tattha kim kankhati koci sGvako let the disciple have no doubt in it:
nitinna,ogham vicikiccha,chinnam the Buddha is a flood-crosser, doubt cut off—

buddham namassama jinam jan’indam (45) let’s honour the conqueror, leader of beings!

1.12.18 yan tedhammam idha-A,Aidya Who here rightly know the Dharma,
visesam ajjhagamsu° te they win distinction:
kayam brahma,purohitam to the host of Brahma’s ministers,
duve tesam visesagi (46) these two are masters of distinction.”’

SAKRA’S REQUEST TO THE BUDDHA

1.12.19 tassa dhammassa pattiya ‘For the attaining of that Dharma,
agat’amhase®! marisa sir, we have come.
kat’avakasa bhagavata If leave be granted by the Blessed Lord,
pafiham pucchemu marisa’ti (47)  we, sir,3? would question ask.””313

THE BUDDHA INVITES SAKRA TO ASK QUESTIONS
1.13 {355} Then, it occurred to the Blessed One:

307 “sakya,muni” is a late canonical term, found such as in Ratana S (Sn 225), but common in Comys and post-Bud-
dha works. This is a marker that Sakka,paiiha S is not an early canonical work, prob a middle-period text [1.1.3.3].

308 Be Se gvasin’ettha; Ce vasin’ettha; Ee avasin’ettha.

309 Comy: They attained the path of non-returning (andgami,maggénusdrino, DA 3:709,30).

310 Be Ce Ee ajjhagamsu; Se ajjhagamamsu.

311 Be Ce dgatamhasi; Ee agat,amhase; Se aGgatamhapi.

312 “Sir,” marisa (p|l marisa, Sn 682; ) 1:47, 49) (Skt marisa = madrsa), meaning, “worthy colleague or friend,” an
affectionate term (piya.samudacara,vacanam) devas use to address others, esp devas in their host (S 11.3/1:218,34).
Note that Sakra addresses the Buddha as bhante throughout [§1.9.3 etc]. Hence, to address the Buddha or any monk
thus (eg S 40.10/4:270,16, Sakra addresses Moggallana thus, SD 12.22; A 6.34,4, where brahma Tissa addresses Mog-
gallana thus, SD 54.5) is to regard them as “one of us.” It is also used by kings to address one another (S 3.12/1:80,4).
Comy explains it as a term of affection wishing another to “be without suffering” (niddukkha, SA 1:17,14).

313 This is Sakra’s initiative in seeking to question the Buddha, whose response follows [§48*], from which comes
the sutta title.
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“For a long time has this Sakra [yaksha] been pure.3!* Whatever question he will ask, will surely be to
good purpose, not lacking so. And whatever | answer to what he has asked, that he will surely quickly
understand.”

1.13.2 {356} Then, the Blessed One uttered this verse to Sakra, the lord of the devas:31®

Puccha vasava mam pafiham “Question me, Vasava, [ask me a question],3!®
yam kifici manas’icchasi whatever your heart desires.

tassa tass’eva panhassa To that and every question, too,

aham antam karomi te’ti. (48) | will make an end of it!”

End of the 1% recital (pathama,bhanavaro nitthito)

CHAPTER 2

SAKRA’S 15" QUESTION SERIES (PART 1) [3.1]
[276]
2.1 {357} Given the opportunity, Sakra, the lord of the devas, asked the Blessed One this 1% question:

“What fetters, sir, are there for devas, humans, asuras, nagas, gandharvas, and whatever other crowds
and masses there be, wishing thus:
‘May we dwell with no hate, no violence, no injuring, no ill will, no anger’—
but, all the same, they dwell with hate, with violence, with injuring, with ill will, with anger.”3' [§1.8.3]
This is the 1%t question®® Sakra, the lord of the devas, asked the Blessed One.

2.1.2 “There are the fetters of jealousy and avarice (issd, macchariya),**® lord of devas, for devas,
humans, asuras, nagas, gandharvas, and whatever other crowds and masses there be, wishing thus:
‘May we dwell with no hate, no violence, no injuring, no ill will, no anger’—
but, all the same, they dwell with hate, with violence, with injuring, with ill will, with anger.”
This is the Blessed One’s answer to the question asked by Sakra, the lord of the devas. [3.1.1]

STREAMWINNING REFRAIN (1) [§§2.1.3,2.3.7, 2.4.8, 2.5.5, 2.6.10]
2.1.3 Satisfied, Sakra, the lord of the devas, delighted and rejoiced in the word of the Blessed One:
“This is so, Blessed One; this is so, well-farer [sugata].

314 |e, since Sakra was Magha doing good works with his 33 friends. Comy gives a very long account of Sakra’s
“purity” (visuddhi), ie, a life of moral virtue and public service from the time he was the young prince Magha (DA
3:710,22-718,21). The Magha story is also found in J 1:199-206 & DhA 2.7b/1:265-280; SD 39.1 (2.2).

315 The Buddha qu this verse (§48*) in Sakka V (DhA 15.8,9/3:270), SD 54.20.

316 We may tr this Pali line literally, “Ask me a question, Vasava!” We can then take “question” (pafiha) as an ac-
countable noun, so that this is “The discourse on Sakka’s question (or questioning).” Cf Malay for “question,” per-
tanyaan, which can be singular or an abstract noun.

317 Kirh samyojand nu kho mérisa deva manussa asurd naga gandhabba ye c’afifie santi puthu,kaya, te “avera
adanda asapatta avyapajja viharemu averino’ti iti ca n’esam hoti, atha ca pana sa,vera sa,danda sa,sapatta sa, -
vyapajja viharanti sa,verino’ti.

318 Ce Ee bhagavantam imam pathamam pafiham, Be Se:MC omit pathamarm;, Se:SR imam bhagavantam patha-
mam pafiham.

319 “Jealousy and avarice” (issa,macchariya), part of the set of mental fetters according to Abhidhamma (Vbh 17):
see Vitakka Santhana S (M 20,8.2) n, SD 1.6; SD 46.15 (1.4.2).
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Here, having heard the Blessed One’s answer to the question,

doubt is crossed over, uncertainty has been removed in me.”3%°

SAKRA’S ANUMODITVA REFRAIN (1)32! [8§2.2.1,2.4.1,2.5.1,2.6.1,2.7.1]
2.2 {358} Sakra, the lord of the devas, having thus indeed delighted and rejoiced in the Blessed One’s
word, [277]
asked him another question:3?? [§2.4]

SAKRA’S 1°T QUESTION SERIES (PART 2) [3.1.2]

2.2.2 “But, sir, jealousy and avarice—
what is their source, what is their cause,” what is their birth, what is their origin?3*
When what is [exists], do jealousy and avarice exist?3%
When what is not, do jealousy and avarice not exist?”32°
2.2.3 “Jealousy and avarice, lord of devas, have loving and unloving (piydppiya)®?’ as their source,
loving and unloving as their cause, loving and unloving as their birth, loving and unloving as their origin.3?
When loving and unloving are [exist], do jealousy and avarice exist.3*
When loving and unloving are not, do jealousy and avarice not exist.”3¥ [3.1.2]

SAKRA’S 1°T QUESTION SERIES (PART 3) [3.1.3]

2.2.4 “But, sir, loving and unloving—
what is their source, what is their cause, what is their birth, what is their origin?
When what is [exists], do loving and unloving exist?
When what is not, do loving and unloving not exist?”

320 Attamano sakko devanam indo bhagavato bhasitarm abhinandi anumodi “evam etam bhagava evam etam su-
gata, tinnam ettha kankha vigata kathan,katha bhagavato pafiha,veyyakaranam sutva’ti. Sakra’s overcoming of
doubt [here + §§ 2.3.7 etc] attests to the fact that Sakra is a streamwinner of the path: see §2.10.4 which records his
attaining of its fruition [3.5]. On Sakra’s streamwinning, see SD 54.8 (4).

321 sakra’s anumoditva refrain comprises the closing words: “asked him another question” (§§2.2.1, 2.4.1, 2.5.1,
2.6.1), except for the last refrain which closes with: “said to him” (§2.7.1).

322 “Asked ... another question,” bhagavantam uttarim [Be uttari; Ce Ee Se uttarim] pafiham apucchi.

323 Although samudaya is best tr as “arising,” esp in connection with the 4 noble truths, here, with the 4 key words
used in a non-technical sense, it simply means “from what does it arise?” Hence, “cause,” in a non-technical sense,
helps to keep the smooth aesthetic flow of the sentence.

324 Iss@, macchariyam pana marisa kim nidanam kim samudayam kim jatikam kim pabhavam, kismim sati issd, mac-
chariyam hoti, kismim asati issa,macchariyam na hotiti. The word-series, “source, ... cause, ... birth, ... origin” (nidana
... samudaya ... jatika ... pabhava) are also used in Maha Niddesa comy on mental proliferation (papafica) at Sn
874d: see SD 6.14 (3.3.3.4), which is here [§16] elaborated in terms of dependent arising. See also VatthGpama S (M
7,3) +SD 32.5 (2.2); Cala Siha,nada S (M 11,16), SD 49.2.

325 Kismim sati issa,macchariyam hoti.

326 Kismim asati issa@,macchariyam na hoti.

327 “Loving and unloving,” piydppiya, also: “agreeable and disagreeable; pleasant and unpleasant; dear and not
dear”; also as piyam + appiyami: Sn 363, p78,13, 450, 811, 968. See PED: piya; CPD: appiya.

328 Iss@,macchariyam kho devanam inda piydppiya,nidanam piydppiya,samudayam piydppiya,jatikam piydppiya,-
pabhavam.

329 piyéppiye sati issa,macchariyam hoti.

330 piyéppiye asati issdG, macchariyam na hoti.
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2.2.5 “Desire (chanda), lord of devas, is their cause, their birth, their origin.
When desire is [exists], do loving and unloving exist.
When desire is not, do loving and unloving not exist. [3.1.3]

SAKRA’S 15T QUESTION SERIES (PART 4) [3.1.4]

2.2.6 But, sir, desire—
what is its source, what is its cause, what is its birth, what is its origin?
When what is [exists], does desire exist?
When what is not, does desire not exist?”
2.2.7 Thinking (vitakka), lord of devas, is its cause, its birth, its origin.
When thinking is [exists], does desire exist.
When thinking is not, does desire not exist. [3.1.4]

SAKRA’S 1°T QUESTION SERIES (PART 5) [3.1.5]

2.2.8 “But, sir, thinking—
what is its source, what is its cause, what is its birth, what is its origin?
When what is [exists], does thinking exist?
When what is not, does thinking not exist?”
2.2.9 “Proliferation of conception and perception (paparica,safifia,sankha), lord of devas, is its cause,
its birth, its origin.
When proliferation of conception and perception is [exists], does thinking exist.
When proliferation of conception and perception is not, does thinking not exist.

SAKRA’S 1°T QUESTION SERIES (PART 6) [3.1.6]

2.3 How, sir, does a monk, having practised, is one who has taken the path conducive to and leading
to the ending of proliferation of conception and perception?®*! [§2.4]

Meditation on feeling (vedana kammatthana)
[278]

2.3.2 {359} Happiness [mental joy] somanassa), | say, lord of devas, is of 2 kinds, namely, to be re-
sorted to [to be pursued] and not to be resorted to [to be avoided].33?

Sorrow [mental pain] (domanassa), | say, lord of devas, is of 2 kinds, namely, to be resorted to and not
to be resorted to.

Equanimity (upekkha), | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resort-
ed to.

2.3.3 {360} Happiness, | say, lord of devas, is of 2 kinds: to be resorted to and not to be resorted to.
When this is said, on account of what is it said?
(1) Therein, when we know of that happiness:
‘Pursuing this happiness, unwholesome states will increase, wholesome states will decrease—
this kind of happiness should not be resorted to.

331 Katham patipanno pana madrisa bhikkhu papafica,safifia,sarnkha,nirodha,sdaruppa,gdminim patipadam patipanno
hotfti.

332 Somanassam pdham [Be Ce Ee pdhar; Ke Se céham] devanam inda duvidhena vadami sevitabbam pi ase-
vitabbam pi.

204 http://dharmafarer.org



http://dharmafarer.org/

D238 Dighanikaya 2, Maha Vagga 8

(2) Therein, when we know of that happiness:
‘Pursuing this happiness, wholesome states will increase, unwholesome states will decrease—
This kind of happiness should be resorted to.
(3) Therein, if it is accompanied by thinking and by pondering,®* and if it is accompanied by neither
thinking nor pondering—
the one that is accompanied by neither thinking nor pondering is the more refined.
Happiness, | say, lord of devas, is of 2 kinds: to be resorted to and not to be resorted to.
When this is said, on account of this it is said.

2.3.4 {361} Sorrow, | say, lord of devas, is of 2 kinds: to be resorted to and not to be resorted to.
When this is said, on account of what is it said?
(1) Therein, when we know of that sorrow:
‘Pursuing this sorrow, unwholesome states will increase, wholesome states will decrease—
this kind of sorrow should be not be resorted to.
(2) Therein, when we know of that sorrow:
‘Pursuing this sorrow, unwholesome states will decrease, wholesome states will increase—
this kind of sorrow should be resorted to.
(3) Therein, if it is accompanied by thinking and by pondering, and if it is accompanied by neither
initial application nor sustained application—
the one that is accompanied by neither thinking nor pondering is the more refined.
Sorrow, | say, lord of devas, is of 2 kinds: [279] to be resorted to and not to be resorted to.
When this is said, on account of this it is said.

2.3.5 {362} Equanimity, | say, lord of devas, is of 2 kinds: to be resorted to and not to be resorted to.
When this is said, on account of what is it said?
(1) Therein, when we know of that equanimity:
‘Pursuing this equanimity, unwholesome states will increase, wholesome states will decrease—
this kind of equanimity should not be resorted to.
(2) Therein, when we know of that equanimity:
‘Pursuing this equanimity, unwholesome states will decrease, wholesome states will increase—
this kind of equanimity should be resorted to.
(3) Therein, if it is accompanied by thinking and by pondering, and if it is accompanied by neither
thinking nor pondering®**—
the one that is accompanied by neither thinking nor ponderingis the more refined.
Equanimity, | say, lord of devas, is of 2 kinds: to be resorted to and not to be resorted to. When this is
said, on account of this it is said. [3.1.6]

2.3.6 {363} Thus, lord of devas, a monk, having practised, takes the path conducive to and leading to
the ending of the proliferation of conception and perception.
This is the Blessed One’s answer to the question asked by Sakra, the lord of the devas.

333 “Thinking and pondering,” vitakka,vicara. The context here is not that of dhyana, but broadly keeping our “dai-

ly” mind free of thoughts; hence, equanimous. The significance here is that to be truly happy, we need to spend
time cultivating wholesome feelings, direct experiences of truth and beauty, taking them for what they really are:
any more or any less would involve “thinking.”

334 1n a dhyana framework, this pair (as dhyana-factors) would be “joy and happiness” (piti,sukha). Clearly, here,
the Buddha is speaking in term of ordinary but wholesome mindfulness. Further, we see Sakra becoming a stream-
winner, which does not require the attainment of dhyana: see SD 3.3 (0.3).
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STREAMWINNING REFRAIN (2) [§§2.1.3, 2.3.7,2.4.8, 2.5.5, 2.6.10]
2.3.7 Satisfied, Sakra, the lord of the devas, delighted and rejoiced in the word of the Blessed One:
“This is so, Blessed One; this is so, well-farer [sugata].
Here, having heard the Blessed One’s answer to the question,
doubt is crossed over, uncertainty has been removed in me.” [§2.1.3]

Restraint in accordance with the monastic code (patimokkha,samvara)

SAKRA’S 2"° QUESTION3% [3.2]

SAKRA’S ANUMODITVA REFRAIN (5) [§§2.2.1,2.4.1,2.5.1, 2.6.1, 2.7.1]336

2.4 {3.6.4} Sakra, the lord of the devas, having thus indeed delighted and rejoiced in the Blessed
One’s word,

asked him another question: [§2.2]

2.4.2 “But how, sir, does a monk, having practised, is one who has practised restraint in accordance
with the monastic code (patimokkha,samvara)?” [§2.3]

2.4.3 “Bodily conduct, | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resort-
ed to.

Verbal conduct [Speech], | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be
resorted to.

Quest [Seeking], | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resorted to.
[280]

2.4.4 Bodily conduct, | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resort-
ed to. When this is said, on account of what is it said?
(1) Therein, when we know of that bodily conduct:
‘Pursuing this bodily conduct of mine unwholesome states will increase, wholesome states will decrease
—this kind of bodily conduct should not be resorted to.
(2) Therein, when we know of that bodily conduct:
‘Pursuing this bodily conduct of mine unwholesome states will decrease, wholesome states will increase
—this kind of bodily conduct should be resorted to.
Bodily conduct, | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resorted to.
When this is said, on account of this it is said.

2.4.5 Verbal conduct, | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resort-
ed to. When this is said, on account of what is it said?
(1) Therein, when we know of that verbal conduct:
‘Pursuing this verbal conduct of mine unwholesome states will increase, wholesome states will decrease
—this kind of verbal conduct should not be resorted to.
(2) Therein, when we know of that verbal conduct:
‘Pursuing this verbal conduct of mine unwholesome states will decrease, wholesome states will increase
—this kind of verbal conduct should be resorted to.
Verbal conduct, | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resorted to.
When this is said, on account of this it is said.

335 Comy lists this as the “2" questioning” (dutiya,pucchdyam, DA 3:735,22).
336 See n at “Sakra’s anumoditva refrain (1)” [§2.2.1].
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2.4.6 Quest [Seeking],** | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be
resorted to. When this is said, on account of what is it said?
(1) Therein, when we know of that quest:
‘Pursuing this quest of mine unwholesome states will increase, wholesome states will decrease
—this kind of quest should not be resorted to.
(2) Therein, when we know of that quest:
‘Pursuing this quest of mine unwholesome states will decrease, wholesome states will increase
—this kind of quest should be resorted to.
Quest, | say, lord of devas, is of 2 kinds, namely, to be resorted to and not to be resorted to.
When this is said, on account of this it is said. [281]
2.4.7 Thus, lord of devas, a monk, having practised, is one who has practiced restraint in accordance
with the monastic code. [§2.4.2]
This is the Blessed One’s answer to the question asked by Sakra, the lord of the devas.

STREAMWINNING REFRAIN (3) [§§2.1.3, 2.3.7, 2.4.8, 2.5.5, 2.6.10]

2.4.8 Satisfied, Sakra, the lord of the devas, delighted and rejoiced in the word of the Blessed One:
“This is so, Blessed One; this is so, well-farer [sugata].

Here, having heard the Blessed One’s answer to the question,

doubt is crossed over, uncertainty has been removed in me.” [§2.1.3]

Sense-restraint (indriya,samvara)

SAKRA’S 3*° QUESTION332 [3.3]

SAKRA’S ANUMODITVA REFRAIN (5) [§§2.2.1,2.4.1,2.5.1,2.6.1, 2.7.1]33¢
2.5 {365} Sakra, the lord of the devas, having thus indeed delighted and rejoiced in the Blessed One’s
word,
asked the Blessed One another question: [§2.4]
2.5.2 “But how, sir, does a monk, having practised, is one who has practised sense-restraint (indriya,-
samvara)?”34

2.5.3 Lord of devas,

a form cognizable by3# the eye
is of 2 kinds, | say, to be resorted to; not to be resorted to.3#

337 Note that here, where we would expect the 3™ karmic door, the mind, we have “quest” (pariyesand). Here, a
special aspect of mental training is stressed: that of the right quest, for awakening and nirvana. For details on the 2
kinds of quest: see Ariya,pariyesana S (M 26,5-14), SD 1.11.

338 Comy takes this as the “2" question” (dutiya pucchayarm) (DA 3:735,23).

339 See n at “Sakra’s anumoditva refrain (1)” [§2.2.1].

340 The foll sense-restraint cycle—the Buddha gives a brief teaching and Sakra elaborates it—apparently occurs
only here in Digha Nikaya and recurs only once in Majjhima in Sevitabbasevitabba S (M 114,22-38/3:55) where the
Buddha gives a brief teaching and Sariputta elaborates it (SD 39.8).

341 Comy (on M 114) says that in this section (on the sense-bases), the phrase, “with one another” (afiiam-afifia),
is omitted because the distinction is not in the object but in how we regard it. For one person, for example, lust, etc,
arise towards a particular form, etc, but another person, on the other hand, developing disgust and dispassion, at-
tains nirvana (nibbuti) on account of the same form, etc (MA 4:102).

342 Cakkhu,vififieyyam riapam,pdham devanam inda duvidhena vadami sevitabbam pi asevitabbam pi. The tr fol-
lows the Pali closely by rendering asyndetonically (without any conjunction) this and the other sentences in their
respective context here. The Pali sentence, however, has the particle pi—thus: sevitabbam pi asevitabbam pi—which
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Lord of devas, a sound cognizable by the ear

is of 2 kinds, | say, to be resorted to; not to be resorted to.
Lord of devas, a smell cognizable by the nose

is of 2 kinds, | say, to be resorted to; not to be resorted to.
Lord of devas, a taste cognizable by the tongue

is of 2 kinds, | say, to be resorted to; not to be resorted to.
Lord of devas, a touch cognizable by the body

is of 2 kinds, | say, to be resorted to; not to be resorted to.
Lord of devas, a mind-object cognizable by  the mind

Is of 2 kinds, | say, to be resorted to; not to be resorted to.

2.5.4 When this was said, Sakra, the lord of the devas, said to the Blessed One:
“Bhante, what has been briefly spoken by the Blessed One regarding this matter without elaborating
its meaning in detail, | understand the meaning in detail, thus:3*3
(1) Bhante, just as form is cognizable by the eye,
whatever kind of form, bhante, cognizable by the eye,
when the form is resorted to, unwholesome states increase, wholesome states decrease—
such a form is not to be resorted to.
But whatever kind of form, bhante, cognizable by the eye,
when resorted to, unwholesome states decrease, wholesome states increase—

such a form [282] is to be resorted to.

(2) Bhante, just as sound is cognizable by the ear,
whatever kind of sound, bhante, cognizable by the eye,
when the sound is resorted to, unwholesome states increase, wholesome states decrease—
such a sound is not to be resorted to.
But whatever kind of sound, bhante, cognizable by the ear,
when resorted to, unwholesome states decrease, wholesome states increase—
such a sound is to be resorted to.

(3) Bhante, just as smell is cognizable by the nose,
whatever kind of smell, bhante, cognizable by the nose,
when the sound is resorted to, unwholesome states increase, wholesome states decrease—
such a sound is not to be resorted to.
But whatever kind of sound, bhante, cognizable by the ear,
when resorted to, unwholesome states decrease, wholesome states increase—
such a sound is to be resorted to.

(4) Bhante, just as taste is cognizable by the tongue,
whatever kind of taste, bhante, cognizable by the tongue,
when the taste is resorted to, unwholesome states increase, wholesome states decrease—
such a taste is not to be resorted to.
But whatever kind of taste, bhante, cognizable by the tongue,

can be tr either as “and” or “or.” Hence, an asyndetonic tr here accommodates this “pregnant” sense: see n on Pali
polysemy: SD 1.1 (4.4.5); SD 10.16 (1.3.1-1.3.2; 2.2); SD 54.3b (2.1.1.4).

343 Imassa kho aham bhante bhagavata sarnikhittena bhasitassa, vitthdrena attham avibhattassa, evam vittharena
attham ajanami. In Sevitabbasevitabba S (M 114,23), (SD 39.8), Sariputta says the same thing to the Buddha. How-
ever, Sakra omits mentioning the sentences in the Buddha’s brief teaching [§2.5.3], which Sariputta does.
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when resorted to, unwholesome states decrease, wholesome states increase—
such a taste is to be resorted to.

(5) Bhante, just as touch is cognizable by the body,
whatever kind of touch, bhante, cognizable by the body,
when the touch is resorted to, unwholesome states increase, wholesome states decrease—
such a touch is not to be resorted to.
But whatever kind of touch, bhante, cognizable by the body,
when resorted to, unwholesome states decrease, wholesome states increase—
such a touch is to be resorted to.

(6) Bhante, just as a mind-object is cognizable by the mind,
whatever kind of mind-object, bhante, cognizable by the mind,
when the mind-object is resorted to, unwholesome states increase, wholesome states decrease—
such a mind-object is not to be resorted to.
But whatever kind of mind-object, bhante, cognizable by the mind,
when resorted to, unwholesome states decrease, wholesome states increase—
such a mind-object is to be resorted to.

STREAMWINNING REFRAIN (4, unique)®** [§§2.1.3,2.3.7, 2.4.8, 2.5.5, 2.6.10]
2.5.5 Bhante, what has been briefly spoken by the Blessed One regarding this matter without elab-
orating its meaning in detail, | have thus understood the meaning in detail.
Here, having heard the Blessed One’s answer to the question,
doubt is crossed over, uncertainty has been removed in me. [§2.1.3]

SAKRA’S ANUMODITVA REFRAIN (5) [§§2.2.1,2.4.1,2.5.1, 2.6.1, 2.7.1]3%
2.6 {366} Sakra, the lord of the devas, having thus delighted and rejoiced in the Blessed One’s word,
asked him another question: [§2.5]

SAKRA’S 4™ QUESTION (aneka,dhatu) [3.4]

2.6.2 “Sir, do all the recluses and brahmins teach the one same thing, keep the one same morality,
have the one same belief,** seek the one same goal?”3%’

2.6.3 “The recluses and brahmins, lord of devas, do not all teach the one same thing, keep the one
same morality, have the one same belief, seek the one same goal.”

2.6.4 “But, why, sir, do the recluses and brahmins not all teach the one same thing, keep the one
same morality, have the one same belief, seek the one same goal?”

344 This key passage (§2.5.5) on Sakra having understood in detail the meaning of what has been only briefly spok-
en by the Buddha, as a refrain, stands on its own, except for the last sentence, which recursin §§2.1.2, 2.3.7, 2.4.8
& 2.6.10.

345 See n at “Sakra’s anumoditva refrain (1)” [§2.2.1].

346 Comy glosses ekanta-c,chanda (lit, of one desire, will or purpose) with “one ideology” (eka,laddhika) (DA 3:-
737,15).

347 Sabb’eva nu kho madrisa samana,brahmana ekanta,vada ekanta,sila ekanta,chanda ekanta,ajjhosandti. A re-
lated question (on the attainments of other teachers) is asked by Subhadda in Maha,parinibbana S (D 16,2,26.1), SD
9, and brahmin Pingala,koccha in Ciila Sar6pama S (M 30,2), SD 53.9, but in those cases, the Buddha set the quest-
ions aside.
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2.6.5 “The world, lord of devas, is of numerous elements, various elements.3*8

In such a world of numerous elements, various elements,
beings naturally incline to adhere to one or other element,
to which they adhere strongly and are addicted to stubbornly,
holding that ‘Only this is true! All else is empty [foolish]!34°

Hence, the recluses and brahmins, lord of devas, do not all teach the one same thing, keep the one
same morality, have the one same belief, seek the one same goal.”

SAKRA’S 5™ QUESTION (accanta,nittha) [3.5]

2.6.6 “Sir, have all of the recluses and brahmins reached the utter end,>*° [283] reached the total
security from bondage, reached the highest in the holy life, reached the ultimate goal?”3!

2.6.7 “Not all of the recluses and brahmins, lord of devas, have reached the utter end, reached the
total security from bondage, reached the highest in the holy life, reached the ultimate goal.”

2.6.8 “But why, sir, have not all of the recluses and brahmins reached the utter end, reached the total
security from bondage, reached the highest in the holy life, reached the ultimate goal?”

2.6.9 “Only those, lord of devas, who are freed by the destruction of craving>>>—they are those who
have reached the utter end, reached the total security from bondage, reached the highest in the holy life,
reached the ultimate goal.

Hence, not all of the recluses and brahmins reached the utter end, reached the total security from
bondage, reached the highest in the holy life, reached the ultimate goal.”>>

STREAMWINNING REFRAIN (5) [§§2.1.3,2.3.7, 2.4.8, 2.5.5, 2.6.10]
2.6.10 Satisfied, Sakra, the lord of the devas, delighted and rejoiced in the word of the Blessed One:
“This is so, Blessed One; this is so, well-farer [sugata].
Here, having heard the Blessed One’s answer to the question,
doubt is crossed over, uncertainty has been removed in me.” [§2.1.3]

SAKRA’S ANUMODITVA REFRAIN (5) [§§2.2.1,2.4.1,2.5.1, 2.6.1, 2.7.1]3%
2.7 {367} Sakra, the lord of the devas, having thus indeed delighted and rejoiced in the Blessed One’s
word, said to him:

348 Aneka,dhatu nana,dhatu kho devanam inda loko. Comy glosses dhatu with “disposition” (ajjhdsaya, DA 3:737,-
18).

3% Tasmim aneka,dhatu nana,dhatusmimm loke yarn yad’eva sattda dhatum abhinivisanti, tam tad’eva thamasa
paramasa abhinivissa voharanti “idam eva saccam mogham afifian’ti.

350 “Who has reached utter end,” accanta,nittha (mfn): accanta (Skt atyanta) = ati + anta, “reached the end or
limit” of absolute perfection; nittha (Ved nistha, nihstha) = nis + tha (from -tha, “end, conclusion, perfection, height,
summit, object, goal”), as in nittham gata = nitthan,gata, “who has attained the goal, perfection” (= pabbajitanam
arahattam patta), S 3:99 (a-); A 2:175, 3:450, 5:119 f; Dh 351; Pm 1:81, 161; DhA 4:70.

351 Sabb’eva nu kho mdrisa samana,brahmana accanta,nittha accanta,yogakkhemr accanta,brahmacart accanta, -
pariyosandti. On the accanta,nittha pericope, see SD 54.8 (3).

352 “Freed by the destruction of craving,” tanhd,sankhaya, vimuttd. The “destruction of craving” is elaborated in a
discourse of that name, Cala Tanha,sankhaya S (M 37), when Sakra approaches the Buddha for “a brief explanation”
of this particular question (SD 54.8).

353 Note that the Buddha only briefly answers this. Sakra will return to the Buddha for a further teaching on this,
as recorded in Cila Tanha,sankhaya S (M 37), SD 54.8.

354 See n at “Sakra’s anumoditva refrain (1)” [§2.2.1].

J
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2.7.2 “Passion [Emotion],**® bhante, is a disease; passion is a boil; passion is a dart;**®
passion just drags this person into arising in this or that existence,
so that this person falls into high states and low states.3’
2.7.3 Bhante, while the other recluses and brahmins, outsiders,*® gave me no opportunity for asking
these questions, the Blessed One has answered me at length,*°

so that the dart of doubt and uncertainty has been extracted by the Blessed One.”3%°

Sakra and the forest seers
[284]

2.7.4 “You admit, then, lord of devas, that you have asked the other recluses and brahmins these
same questions?”

“Yes, | do, bhante, | have asked the other recluses and brahmins these same questions.”

2.7.5 “Then, lord of devas, if it isn’t troublesome for you, tell me how they answered you.”

“It’s not troublesome for me to tell you, bhante, when the Blessed One is seated, or others like the
Blessed One.”

“Well, then, lord of devas, tell me.

2.7.6 |, bhante, approached those whom | regarded as recluses and brahmins because they were
dwelling in secluded forest abodes.3%? Having approached them, | asked them these questions.

2.7.7 When asked, they were not able to answer. Unable to answer, they instead questioned me:33

‘What is your name, venerable?’

2.7.8 When asked by them, | replied: “I, sirs, am Sakra, the lord of the devas.’

Then, they asked me further: ‘But, venerable lord of devas, on what business have you come to this
place?” Whereupon | taught them the Dharma as | have heard, as | have mastered it.’

2.7.9 And they, with just that much, were satisfied, saying:3®*

‘We have seen Sakra, the lord of the devas! What we asked him, he answered us.’

Contrarily, indeed, instead of my becoming their disciple, it turns out that they became my followers!3¢>

2.7.10 SAKRA’S STREAMWINNING-PATH. But, |, bhante, am the Blessed One’s disciple, a streamwinner, no
longer bound for the lower world, surely going over to self-awakening.”3¢ [§2.10.4]

7361

355 Eja (fem), eja (masc, neut), disturbance, being emotional; a word for tanha: Eja S 1+2, SD 29.10+11.

356 This stock phrase, eja bhante rogo, eja gando, eja sallam, recurs in Eja $ 1 (S 35.90/4:65), SD 29.10 + EjaS 2 (S
35.91/4:66), SD 29.11.

357 Ejg bhante rogo, eja gando, eja sallam, eja imarm purisam parikaddhati tassa tass’eva bhavassa abhinibbattiya,
tasma ayam puriso uccvacam apajjati.

358 “Qutsiders” (bahiddha): this refers to both “non-Buddhists” and those who have not attained the path. See
Ciila Hatthi,paddépama S (M 27,25.4) n + SD 40a.5 (1.1.2).

359 Yesdham bhante pafihdnam ito bahiddha afifiesu samana,brahmanesu okdsa,kammam pi nélattham.

360 Te me bhagavata vyakata, digha,rattdnusayino yafi ca pana* me [vl va] vicikiccha,kathan,katha sallam, tafi ca
bhagavata abbulhan’ti. *[Ce Ee so; Be Se:Mc digha,rattdnusayitafi ca pana me; Se digha,rattGnupassata, yai ca
pana me.]

361 This whole subsection recurs with Ajata,sattu and the Buddha in Samafifia,phala S (D 2) where the former re-
lates his meetings with the 6 teachers. (D 2,15.3/1:51 f), SD 8.10.

362 These forest-dwelling recluses and brahmins clearly are the Upanishadic seers. [2.2.1]

363 Te maya puttha na sampdyanti, asampdyantd mamam yeva patipucchanti.

364 Te tavataken’eva attamand honti.

365 Te afifia-d-atthu mamam yeva savaka sampajjanti, na céham tesam.

366 Sakra is here declaring that he is a streamwinner (of the path) before the Buddha and the congregation. See
below, after the conclusion of the Buddha’s teaching, when he attains the fruition of streamwinning [§2.10.4]: see
esp (1.2.4). See also Sakka Vatthu (DhA 15.8) + SD 54.20 (2.2.2.2).
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Talk on the experience of joy (somanassa,patilabha,katha)

2.7.11 {368} “You admit, then, lord of devas, that you have before experienced bliss, tasted joy, such
as this.”3%” [285]

“I do admit, bhante, that | have before experienced bliss, tasted joy, such as this.”

“Now, lord of devas, in what way do you admit that you have before felt bliss, tasted joy, such as this?”

2.7.12 Once upon a time, bhante, the devas and the asuras were in the thick of battle with one an-
other.3®® |n that battle, the devas won, the asuras lost.3%°

2.7.13 After the battle was won, bhante, it occurred to me, the victor of the battle:37°

‘Henceforth, the devas will now enjoy both divine nectar and asura nectar!*’

2.7.14 THE 2 QUESTS. Yet, bhante, my obtaining of bliss, obtaining of joy, on account of blows and
wounds [rod and sword], does not conduce to revulsion, fading away (of defilements), ending (of suffer-
ing), stilling (of the mind), to direct knowledge, to self-awakening, to nirvana.3’?

But, bhante, having heard the Dharma from the Blessed One—this obtaining of bliss, obtaining of joy,
not on account of blows and wounds [rod and sword], does conduce to revulsion, fading away (of defile-
ments), ending (of suffering), stilling (of the mind), to direct knowledge, to self-awakening, to nirvana.”?”?

Sakra’s 6 reasons for being joyful

2.8 {369} Now, lord of devas, what were the reasons you were considering, when you declared such
obtaining of bliss, such obtaining of joy?”374
“I, bhante, was considering 6 reasons when | declared such obtaining of bliss, such obtaining of joy.

2.8.2 (1) idh’evatitthamanassa As I’'m still remaining right here,
deva,bhitassa me sato mindful of my deva-state,
puna-r-ayu ca me laddho having obtained my life once again:3’®
evam janahi marisa (49)¥%  know thus, sir.3”’

367 Abhijandsi no tvam devdanam inda ito pubbe eva,ripam veda patilabhamsomanassa patilabhan’ti.

368 “In the past,” the devas and asuras were often engaged in battle: see esp Sakka Sarhyutta (S 1:216-225), esp S
11.1(SD 114.13),11.2 (SD 114.14), 11.3 (SD 15.5), 11.4 (SD 54.17), 11.5 (SD 54.7), 11.6 (SD 86.22). For its origin, see
SD 15.5(3.7.1); SD 39.2 (1). On the end of this belligerence, see Na Dubbhiya S (S 11.7), SD 54.7.

369 As in (Sakka) Vepa,citti S (S 11.4,3/1:221), SD 54.6, which records events just preceding those of Ciila Tanha,-
sankhaya S (M 37,9), SD 54.9.

370 Tassa mayham bhante tarm sanngamarh abhivijinitva [Be Ee Se so; Ce abhivijitva] vijita,sangamassa etad ahosi.

371 ¥a c’eva dani dibba oja ya ca asura oja, ubhayam etarm [Be Ee so; Ce Se ubhayam’ettha) deva paribhufjissantiti.

372 So kho pana me bhante veda,patilabho somanassa,patildbho sa,dandévacaro sa,satthdvacaro na nibbidéaya na
virdgdya na nirodhdya na upasamaya na abhiffidya na sambodhdya na nibbandya samvattati.

373 This section on “the 2 quests,” is a gist of the teaching of “ignoble quest” (anariya,pariyesand) and the “noble
quest” (ariya,pariyesana): see Ariya Pariyesana S (M 26,5-14), SD 1.11.

374 Kim pana tvam devanam inda attha,vasam sampassamano eva,ripam veda,patilabham somanassa, pati-
labham pavedestti.

375 This marks the rebirth of the young Sakra (taruna,sakka), the current god, and his 15t meeting with the Buddha.
Sakra’s last meeting with the Buddha is recorded in Sakka V (DhA 15.8), SD 54.20. Following the scholars’ dates for
the Buddha’s death—410-400 BCE—Sakra is now at least 2,420 years old! Tavatimsa devas’ lifespan is 1,000 celestial
years or 36 M earth-years! See SD 54.3a (2.2.1.1). On the Buddha’s dates, see SD 49.8b (12.1.3).

376 The verses of this Sutta, incl their reprises, are given running numbers.

377 1t is likely that the Buddha at once knows Sakra’s rebirth. Significantly, this verse may signify the “death” of the
Vedic Indra/Sakra and the birth of the Buddhist Sakka (anglicized as Sakra), both literally and figuratively. It should
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This, bhante, is the 1 reason, [286] seeing which | declared such obtaining of bliss, such obtain-
ing of joy.

2.8.3 (2) cutédham diviya kaya Falling from the gods, |,
dyum hitva amanusam having forsaken this non-human life,?”®
amilho gabbham essami shall go to an unconfused birth
yattha me ramati mano (50) wherein my mind delights.

This, bhante, is the 2" reason, seeing which | declared such obtaining of bliss, such obtaining of
joy.

2.8.4 (3) svdham amilha,pafihassa®” I, with my questions cleared up,
viharam sasane rato dwell with delight in the teaching.
Adyena viharissami | will dwell in the right path,
sampajano patissato (51) mindful, clearly understanding.

This, bhante, is the 3™ reason, seeing which | declared such obtaining of bliss, such obtaining of

Joy.

2.8.5 (4) Adyena me carato ca And if | live the right path,
sambodhi ce bhavissati then, self-awakening shall be mine.
anfata viharissami | will dwell in true knowledge,
sv-eva anto bhavissati (52) | will indeed gain the ending (of samsara).

This, bhante, is the 4" reason, seeing which | declared such obtaining of bliss, such obtaining of
joy.

2.8.6 (5) cutdham manusa kaya Falling from the human host [body],
ayum hitvana manusam forsaking the human life,*®
puna devo bhavissami | will again be a deva,
deva,lokamhi uttamo (53) supreme in the deva-world.

This, bhante, is the 5% reason, seeing which | declared such obtaining of bliss, such obtaining of joy.

2.8.7 (e) te*® panita,tard deva Sublimer than the devas
akanittha yasassino. are the Akanittha,? the glorious,
antime vattamanamhi when my last life rolls to its end,
50 nivaso bhavissati (54) that shall be my abode. [287]

also be noted this Sutta records Sakra as attaining streamwinning [1.2.4]: alluded to in Sakka V (DhS 25.8). On the
significance of this moment as the Sutta’s climax, see (2.2.3.4). See K Arunasiri 2003:631 f.

378 This hints at Sakra’s vision of his impending death that urgently moved him to meet the Buddha [2.2.3.1]. Chro-
nologically, the impending rebirth (“shall go to an unconfused birth”) alluded to here [v 50*] occurs just before v 49%,
describing his “having obtained my life once again.” Technically, these 2 verses refer to the same thought-moment:
the death-consciousness (cuti,citta) of his previous birth [v 50*] which is the rebirth-consciousness (patisandhi,citta)
of his new life [v 49*]. However, in most other (less wholesome) cases, the rebirth is, as a rule, not immediate, in-
volving an intermediate state (antard,bhava): see Is rebirth immediate? SD 2.17 (3+4); SD 2.7 (1.2.2).

379 Ee Se:SR so; Be Ce Se:MC amiilha,pafifiassa.

380 Clearly here, Sakra alludes to his life and work as Magha, the fruit of which is his rebirth as the lord of Tava,tim-
sa. See Magha V (DhA 2.7,54), SD 54.22.

381 Be: ye (?); Ce Ee Se te.

382 Akanittha is the 5 and highest plane of the 5 pure abodes, inhabited only by non-returners: SD 10.18 (13.1.6).
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This, bhante, is the 6" reason, seeing which | declared such obtaining of bliss, such obtaining of
joy.

These, bhante, are the 6 reasons, considering which | declared such obtaining of bliss, such obtaining
of joy.

Sakra’s 9 verses: the lion-roar

2.9 {370} (1) SAKRA’S ASPIRATIONS [2.4.4.1]

2.9.1 (1) apariyosita,sankappo When intentions are unfulfilled,
vicikiccho kathan,kathr there is doubt, one is uncertain.
vicarimdigham addhanam Long have | wandered
anvesanto tathdgatam (55) seeking the tathagata [thus come].383

2.9.2 (2) y’assu maAfiami samane Surely, these recluses, | thought,
pavivitta,viharino who dwell secluded,
sambuddha iti manfiano must be self-awakened—thinking so,
gacchami te upasitum (56) | went and approached them.

2.9.3 (3) katham aradhana hoti How shall | gain success?
katham hoti viradhana. How will | fail?
iti puttha na sampayanti*® Thus asked, no answer came
magge patipaddsu ca (57) for going on the path.

2.9.4 (a) ty-assuyada mam jananti They knew me then
sakko devanam dagato as Sakra, of the gods, who has come.
ty-assu mam eva pucchanti Then, they questioned me:
kim katva papuni idam (58) having done what have you reached this here?

2.9.5 (5 tesam yatha,sutam dhammam The Dharma as I've heard it
desayami jane sutam | taught to people who listened.
Ten’ass’attamand honti Satisfied by it they said:
dittho no vasavo’ti ca. (59) Vasava has been seen by us!

(2) SAKRA’S INSPIRATION [2.4.4.2]

2.9.6 (6) yada ca buddham addakkhim But since I've seen the Buddha,
vicikiccha vitaranam doubt has been overcome.
so’mhi vita,bhayo ajja Today, fear-free am |,
sambuddham payirupasiya®®® (60) having gone up to the self-awakened.
2.9.7 (7) tanha,sallassa hantaram The destroyer of the dart of craving,
buddham appatipuggalam the peerless Buddha,

383 |f Sakra has not yet met the Buddha, then, tathagata here clearly refers to any “saint” who will teach him the
way of spiritual liberation. [2.2.1].

384 Be so; Ce Ee Se sambhonti.

385 Be Ce Ee so; Ke Se:SR payirupdsayim; Se:MC payirupdsiyim.
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aham vande maha,viram the great hero, | honour,
buddham adicca,bandhunam  (61) the Buddha, kinsman of the sun. [288]

2.9.8 (8) Yam karomase brahmuno Just as Lord Brahma
samam devehi marisa sir, is worshipped by the gods,
tad ajja tuyham dassama®&® today, we see you as him:
handa samam karoma te (62) come, let us worship you!

2.9.9 (9) tuvam eva asi*®’ sambuddho You are indeed the self-awakened,
tuvam sattha anuttaro you are the supreme teacher
sa,devakasmim lokasmim in the world with its devas—
n’atthi te patipuggalo’ti (63) there is no other like you!

Sakra’s gratitude to Panca,sikha

2.10 {371} Then, Sakra, the lord of the devas, addressed Paiica,sikha, the gandharva devaputra:

“You have been a great help to me, my dear Pafica,sikha. For, it was you who have first pleased the
Blessed One [§1.4.2]. Only after that we approached to see the Blessed One, the arhat, fully self-awakened
one.

2.10.2 | will take the place of a father to you; you will be king of the gandharvas. And | will give you
Bhadda Suriya,vacchasd, whom you have longed for.”388

2.10.3 Then, Sakra, the lord of the devas, having struck the earth with his palm, thrice uttered this
udana [word of uplift]:3%

III

“Homage to him, the Blessed One, the arhat, the fully self-awakened one
Namo tassa bhagavato arahato samma,sambuddhassdti. [1.3.3.2]

Sakra’s fruit of streamwinning [1.2.4]

2.10.4 Now, while Sakra, the lord of the devas, was engaged in dialogue explaining all this, the dust-
free spotless Dharma-eye arose in him,**° thus:

“Whatever is of the nature to arise, all that is of the nature to pass away,”
Yam kifici samudaya,dhammam, sabbam tam nirodha,dhamman’ti. [§2.7.10]

386 Ke so; Be Ee kassama (1 pl pres of karoti, “to do”); Se:SR dassami.

387 Be Ce so; Ee Se:MC tuvam eva’si; SBe:SR tvam eva simva.

388 pettike va thane thapayissami, gandhabba,rdja bhavissasi, bhaddafi ca te siriya,vacchasarm dammi, sa hi te
abhipatthita’ti

38 Atha kho sakko devanam indo panina pathavim paramasitva tikkhattum udanam udanesi.

3% Imasmim ca pana veyyakaranasmim bhafiiamane sakkassa devanam-indassa virajam vitamalam dhamma, cak-
khum udapadi. This the Sakra’s attaining of the fruition of streamwinning, also mentioned by the Buddha in Sakka V
(DhA 15.8,10/3:270), SD 54.20. [1.2.4].
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2.10.5 And this occurred to [289] 80,000 deities,?* too.3%?

2.10.6 Such were the questions asked by Sakra, which were answered by the Blessed One.3%

Hence, this dialogue is called the Sakka,paiiha, “the questions of Sakra.”

— evam —

190216 190304 190618

391 Referring to this event, Sakka V (DhA 15.8,10) says that 14 crores of beings (cuddasannam pdna,kotinam) (DhA
3:270,23). A crore (koti) is 10,000,000; thus totalling some 140 M! This huge number refers to “beings” (pana), ie,
deities and others.

392 This is noted by Comy on Satipatthana Ss (D 22; M 10): So upekkha,pafiha,vissajjan’Gvasane asiti,sahassahi
devatahi saddhim sot’apatti,phale patitthasi (DA 3:749,27-750,2) = MA 1:235,13-15 with upekkha- omitted. Note
that both refers to the “fruition” (phale) of streamwinning. [6.2.3.5].

393 1tj ye sakkena devanam indena ajjhittha,pafihdputthd, te bhagavata vyakata. CPD, sv ajjhittha-pafiha, says this
is a wr, corrected by Comy as ajjhesita,pafihd puttha,pafiha, “a question asked or inquired” (DA 3:740,28; VA 1:103,-
3; UA 310,36 ~ DhA 4:101,22 (vl abhijjhittha, cf samijjhittha, J 6:12,25%*).
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